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PREFACE 


Notwtthstandikg the unique position occupied by 
the ritual of sacrifice in the history of religion, no 
volume exists, I think, which deals exclusively with the 
institution from the standpoint of anthropological 
research. Innumerable works, of course, treat ade- 
quately the various historical, philosophical, doc- 
trinal and devotional questions involved in the 
evaluation of sacrificial worship in terms of validity 
and ultimate reality, of which mention may be 
made of Dr. Hicks’s recent investigation of the 
part played by the concept in the formative 
period of the Christian religion, and the gradual 
departure therefrom, as he believes, with disastrous 
results. Again, from an entirely different angle, an 
interesting attempt has been made by Dr. Money- 
Kyrle to explain the meaning of certain varieties of 
sacrifice, and the xmconscious impulses invoked by 
them, by the aid of the methods of psycho-analysis. 
Anthropologists, too, have not been slow to produce 
theories to account for the original conscious motives 
which called the ritual into being, and to put on record 
countless instances of the rite fix>m all parts of the 
world and in all states of culture. But, so ^ as 1 am 
aware, no one has yet imdertaken a systematic scientific 
investigation of the material as a whole. 

Of modem regional studies perhaps the most not- 
able is the admirable course of lectures on Sacrifia in 
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the Old Testamtnt delivered before the University of 
Oxford by my learned fdend the late George Buchanan 
Gray, in the capacity of Speaker-Lecturer. We can 
never be too thankful that this manuscript was dis- 
covered by Dr. D. C. Simpson in Gray’s study after his 
sudden death in 1922, and that this invaluable piece of 
research has been made accessible to scholars through 
the labours of Dr. T. H. Robinson and his collabora- 
tors in the work of preparing the volume for the 
Press. It is to be hoped that its publication will 
stimulate others with a similar intimate knowledge of 
particular cultures to produce detailed investigations 
of the institution in their own regions. 

In the meantime I have ventured to step into the 
breach with a wider survey of the numerous rites 
comprehended under the name of Sacrifice, or belong- 
ing to the complex of ideas out of which, as it seems 
to me, the institution arose. In the anthropological 
treatment of a ritual of this character vrhich has per- 
sisted throughout the ages, and undergone a complete 
metamorphosis in the long course of its complex 
history, there is a danger of interpreting the final 
products in terms of crude beginnings by the simple 
method of overleaping the intervening series of changes 
in thought and expression. As Professor Percy 
Gardner has pointed out, it is all too easy to assume, 
for example, that the notion of a ceremonial eating of 
a divine victim persisted from savage orgiastic rites 
not only into the more civilized pagan mysteries, but 
even into early Qiristianity. A certain school of 
anthropologists, he says, “ take ancient religion at its 
lowest, not at its highest levels,” regardless of the fact 
vi 
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that “ while magic and matedalism no doubt persisted, 
all the noble spirits warred against them.” ^ 

To counteract this source of error, I have carried 
the investigation through its successive stages to the 
higher ethical manifestations of the ritual in the hope 
of discovering the fundamental principles inherent in 
the institution as a whole, and of determining the 
chief phases of its expression. In so doing, however, 

I am very conscious of the pitfalls awaiting those who 
stray outside their own domain. In these days of 
specialisation it is only possible normally for one man 
to speak with anything approaching a voice of 
authority on one subject, and unfortunately the rite 
of sacrifice as a universal phenomenon belongs to many 
dqiartments of research, in most of which I can lay no 
sort of claim to first-hand knowledge. For instance, 
1 am neither an Egyptologist nor an Assyriologist, and 
if 1 move rather more freely in Biblical studies, there 
are many technical critical questions here about which 
I should be very loath to pass an opinion, since any 
conclusions I might reach would be based on in- 
sufficient knowledge. Qearly, then, a work of this 
character demands some co-operation with specialists 
in their several departments. 

In securing this all-important assistance I have been 
singularly fortunate. The advantages of living in 
Oxford are manifold, and not least among them are 
the unique opportunities afforded for consultation with 
experts in almost any subject. Furthermore, our 
scholars are quite the most generous people in the 
world, who unstintingly give of their time and know- 

» EJUE., Dt, p. 82. 
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ledge to any serious student, erven on matters which 
must sometimes appear somewhat trivial ; a quality 
which incidentally is not confined to this University, 
as I have good reason to know. Thus, if I am more 
indebted than I can say to my friend Dr. A. M. Black- 
man for the amazing amount of trouble he has taken 
in discussing with me the Egyptian sections of the 
book, it was Mr. Herbert Loewe, until recently 
University Lecturer in Rabbinic Hebrew at Oxford, 
and now Reader in Rabbinics in the University of 
Cambridge (his Alma Mater), who, at the end of a 
very busy term, and while within the throes of a 
removal, ungrudgingly devoted several mornings to 
a discussion of the later Jewish material. Dr. G. H. 
Box, Professor Emeritus of Rabbinical Hebrew, 
King’s College, London, also made several valuable 
suggestions in this connexion. Professor Percy 
Gardner willingly bestowed upon me his unrivalled 
knowledge of the Greek mystery cults, and I have 
also consulted Dr. J. G. Milne, of the Ashmolean 
Museum, Oxford, concerning this aspect of the subject. 

In the discussion of Babylonian conceptions of sin 
and atonement. Professor Langdon’s advice and help 
have been invaluable, and he most kindly allowed 
me to see the proofs of his volume on Semitic 
Mythology which was then in the Press. Dr. T. H. 
Robinson, Professor of Semitic Languages, University 
College, Cardiff, who happened to be lecturing in 
Germany when 1 consxilt^ him on certain questions 
arising out of the Old Testament evidence, did not 
hesitate to place his immense learning at my disposal 
on his return to England, despite many pressing claims 
viii 
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on his time and attention. On the Christian aspect 
of the problem, the Oriel Professor of the Philosophy 
of the Christian Religion, Dr. L. W. Grensted, has 
supplied references and given me additional informa- 
tion with regard to the doctrine of the Atonement ; 
the Rev. J. S. Bezzant, Fellow of Exeter College, 
made several valuable suggestions concerning New 
Testament interpretation, and Dr. Darwell Stone gave 
me his help and advice in Patristic matters. For 
the main thesis, however, and any errors which may 
appear in it, I am alone responsible. 

Finally, it should be pointed out that this volume 
could never have been written if that splendid army of 
field-workers had not recorded faithfully the actual 
state of things as they have found it in operation 
to-day, or revealed by the spade or the text the hidden 
secrets of the past. To trace origins and determine 
fundamental principles are generally better reserved 
for subsequent and separate treatment in the study, but 
those who engage in these tasks should not be un- 
mindful of their obligations to the producers of the 
raw materiaL In the arduous task of proof-reading, 
once again, I have to thank my friend the Rev. A. 
Mallinson, and my ever-devotai wife. 

The dedication is the expression of a debt that a 
pupil owes to a master capable of kindling within 
him an ever-increasing enthusiasm for his own de- 
partment of research which has endured from youth 
to middle age. 


Oxvou), i9)z. 


E. O. James. 
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INTRODUCTION 


In undertaking a scientific investigation of the ritual 
and belief comprehended in the term “ sacrifice ” the 
initial problem centres in the evaluation and classifi- 
cation of the vast and varied data now available as a 
result of anthropological inquiry on the one hand, and 
of the systematic study of the archaeological and literary 
sources on the other. Moreover, the issue is compli- 
cated, especially in the case of the more primitive 
material, by the nature of the evidence. Thus, the 
very word “ primitive ” is purely a relative expression, 
for what the study of modem savage races yields is not 
a history so much as “ a number of pictures of given 
peoples each taken as k were by an mstantaneous 
photograph at a given time.” ‘ Since this material is 
descriptive rather than historical, before it can be used 
to reconstmet the past it has to be broken up into its 
component parts, and each element analysed in relation 
to its complex cultural history. No classification or 
comparison of rites, beliefs and customs can be satis- 
factory which does not take into account the internal 
lines of development, and external influences which 
each strand in a culture pattern has undergone, any 
more than an examination of existing rocks is sufficient 
to determine the essential nature and history of the 
strata. Human culture is not a simple straightforward 

^ Hobbouae, Wbeelet, Ginsbet^ Tit MaitruJ Social LuiiMmu of tbo 
Simfkr ¥otpkt (LooiL, X9)o), p. s. 
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process of evolution with gradations as clearly 
defined as those exhibited by the geological record 
of the earth. 

Most anthropologists have now wisely given up the 
fascinating but futile search for ultimate origins, but, 
nevertheless, something in the nature of a time se- 
quence is an integral part of ethnological inquiry. In 
the skilful hands of the late Edward Tylor, and more 
especially of Sir James Frazer, the comparative method, 
it is true, has been made the instrument for the collec- 
tion and classification of enormous quantities of in- 
valuable material so that the pioneer volumes entitled 
Primitive Culture are likely to remain the Bible of this 
aspect of the science, while The Golden Bought as a 
storehouse of facts, will never be superseded, however 
much the theories and inferences may be abandoned 
or modified with the increase of knowledge. But the 
method fails, so far as the determination of historical 
sequence is concerned, because customs and beliefs 
manifesting a superficial resemblance to one another 
are frequently brought together regardless of the non- 
comparability of the actual occurrences. Before it is 
possible to compare any institution, custom or belief 
in a given area with corresponding phenomena else- 
where, it is necessary to take into consideration all the 
factors that have led to the precise course of the 
development. 

As F. W. Maitland pointed out in the last century, 
“ Our Anglo-Saxon ancestors did not arrive at the 
alphabet or the Nicene Creed by traversing a long series 
of ‘ stages,’ they leapt to the one and to the other.” ^ 

^ ** Hk Body Politic,” m CoUtciti P^*rt (Catnb., 1911), ui, pp. x8) S, 



REPRESENTATIVE RITUAL 

It is, of course, oftea possible to establish a regular 
cultural sequence, but with a religio-social structure 
like sacrifice the various strands of the odginal 
pattern persist in such a changed form that we can 
only identify them as parts of the whole in relation to 
the fundamental design. Instimtions survive because 
they are capable of adapting themselves to changed 
conditions through an increasing differentiation of 
form in accordance with increasingly definitefunedons. 
The new circumstances produce changes no less vital 
than those exhibited by organisms in the biological 
sphere. Frequendy, indeed, it is a case of dying to live, 
for unless customs and beliefs can acquire a new func- 
tional value by undergoing a radical change and raking 
on a new existence though the impact of extraneous 
cultural influences, they tend to disappear. The most 
fundamental human institutions, therefore, are those 
which are based on some central expression of a 
permanent need which may become the accumulation 
of thought and character in the midst of the ebb and 
flow of circumstances. 

The intensest emotions of a community are dis- 
charged in representative ritual which thus becomes 
the revelation of the inmost desires, strivings and 
necessities of the group mind; the expression in 
action of thoughts that cannot be uttered adequately 
in words. When perception does not find an imme- 
diate outlet in some form of activity an emotional 
tension is produced creating an unsatisfied desire. By 
way of relief, a sort of pantomimic rehearsal of the 
situation is performed, the pent-up desire to act dis- 
charging itself on the symbol of the object. Thus 
3 
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ntual becomes the outward and visible signs of an 
inward and emotional experience. 

To the cultured observer a sacred dance or compli- 
cated sacrificial rite may suggest many underlying 
motives and conceptions, but to the primitive per- 
formers and worshippers it appears probably as one 
indivisible whole — ^^e expression of a single desire 
and purpose. Therefore, to understand the meaning 
and function of the ritual the emotional content must 
be recogniaed, just as the soul of a musical composi- 
tion is only to be found in the blending of all the 
separate sounds. 

To catch the inner significance of a fundamental 
institution like sacrifice, the ritual should be studied 
anthropologically, historically and psychologically as 
an attitude to life and a conception of reality. In its 
rudimentary aspects the symtels set forth a certain 
magico-religious outlook which, with the development 
of conceptual thinking, becomes intellectualiz^ and 
sytemati^ into a definite cultus. Since the primitive 
mind deals in feelings rather than concepts, the desire 
to awaken an awareness of the mystery of life as an 
abstract principle, and to identify the worshipper with 
the vital forces in nature, finds concrete expression in 
forms that can only be rq>rescnted with difficulty in our 
conceptual language. Moreover, the interpretation 
of this ritual of realization varies as the vision of reality 
changes, for, as Professor Malinowski has pointed out, 
“ studied alive, myth is not symbolic, but a direct ex- 
pression of its subject-matter ; it is not an e^lanation 
in satisfaction of a scientific interest, but a narrative 
resurrection of a primeval reality, told in satisfaction 
4 
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of deep religious wants, moral cravings, social sub- 
missions, assertions, even practical requirements.” ‘ 

Myth, therefore, as well as ritual fulfils in primitive 
culture an indispensable function since it “ expresses, 
enhances, and codifies belief,” and vouches for the 
efficiency of the sacred actions performed. The trans- 
lation of emotional reactions into ceremonial repre- 
sentations gives them a stability they would not 
otherwise acquire since rituals tend to be protected by 
supernatural authoiity and sanctions, and thus become 
rigidly-observed and time-honoured conventions. 
In the attempts to explain and justify established cus- 
toms in the form of a pragmatic charter of primitive 
faith and moral wisdom, the mythological setting may 
vary as new revelations of reality become explicit, and 
receive tribal sanction. Thus the ancient rites arc given 
a new significance and made to fulfil a new function. 

This process of transformation, however, creates a 
host of difficulties for those engaged in reducing the 
material to any intelligible order in an historical se- 
quence. The anthropological evidence, as we have 
seen, is mainly descriptive, and while it serves a very 
useful purpose in clothing with flesh the dry bones of 
archaeology, it is subject to its limitations. Similarly, 
the literary sources of our knowledge of the early 
civilizations can hardly claim uncritical reliance. Thus, 
in Ancient Egypt the Pyramid Texts incorporate all 
classes of ancient lore available for the purpose of 
giving life to the king, and setting forth in ever new 

* liyib i» Prmifait Pjyciobgf (Lond., 1926), p. 2) ; cf. A rgmau/ i cf tbt 
XTtsttrn (1922) and atticle " Cultuze ” m Oteythpadu of tbt SocuJ 

Sekneu (Lend., 1951}. voL iv, pp. 640 ff., (ot a fuller account of the functioa 
of myth m relation to aocial attoctute. 
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and (Merent pictures the royal blessedness in the celes- 
tial realms of Re. The period occupied by these 
complex rituals extends over a thousand years, and 
such order as exists is due to the priests. Since their 
chief concern was to maintain and elaborate the 
State fiction, their efforts made confusion worse con- 
foxmded. As Dr. Breasted says, “ their imagination 
flits from figure to figure, and picture to picture, and, 
allowed to run like some wild tropical plant without 
control or guidance, weaves a complex fabric of a 
thousand hues which refuses to merge into one 
harmonious or coherent whole.” * 

In Babylonia the chief written sources for the history 
of the early periods are the lists of kings, certain 
legends, references to events in omen-texts, and, later, 
the royal inscriptions and the year-names of the 
kings. Recent excavations at Kish and Ur, and a 
number of other well-known sites, are throwing a 
flood of light on this literary evidence, but the docu- 
mentary records of the Sumerian scribes only survive 
in excerpts embodied in Babylonian chronicles of much 
later date. There remain, however, copies of schema- 
tic lists of kings which there is reason to believe the 
scribes of Larsa and Nippur copied from earlier 
documents, the earliest versions at their disposal being 
probably original or contemporary accounts of the 
catUer dynasties. These lists, or the earlier part of 
them, must have been recopied time after time, how- 
ever, thus perpetuating errors that crept in at a remote 
date, and rendering them of uncertain value as histori- 
cal statements. The same applies to the History of 

^ Breasted, tml Tbo$i^t in Asuimt Egypt (Load., 191s), pp. 135 f. 
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Btdfyloma compiled in Greek by the Qialdean priest 
Berossus, which, like the corresponding work of 
Manetho in Hgypt, has perished, and is known to us 
only by fragmentary quotations from Alexander 
Polyhistor and Apollodorus, preserved by Eusebius 
and George the Syncellus. 

It is upon these records that we depend for our 
knowledge of the early developments of Babylonian 
religion. Towards the end of the third millennium 
B.c. definitely rehgious inscriptions occur in con- 
siderable numbers, either in the original Sumerian 
text, or in translations, or both, until about the third 
century b.c. In the later tablets, such as those from 
the library of Assur-bani-pal, and the later Temple 
archives, there is much information concerning the 
gods and their worship, but the complex character 
of the texts, due to an intermingling not only of 
Sumerian and Semitic, but also of foreign elements, 
makes it exceedingly difficult to acquire a clear under- 
standing of the fundamental principles and histoncal 
development of Babylonian religion. 

If m many respects we ate better equipped when we 
pass from the valley of the Euphrates to the iEgean, 
yet even the Greek htctary sources would remam 
vague and uncertain unless they were supplemented 
by the evidence from the innumerable pubhc in- 
scriptions brought to light by recent archaeological 
researdi. Being civil documents, however, they are 
mainl y concerned with the State-organization, and 
while they throw much light on the minutiae of sacri- 
ficial ritual, they do not reveal the heart of the Mystery 
religions, whidh remain an enigma. 
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The late writers on whom we have to rely for the 
most part for our information of these secret cults 
did not in the least understand the phenomena with 
which thqr had to deal, and even those who might 
have given us reliable information were not concerned 
to present an unbiased survey of the mysteries. The 
material from the earlier sources is therefore very 
largely uncritical in regard to origins. Thus, for 
instance, when Hesiod refers to the rich fields of 
Crete in connexion with Demeter,^ he reveals ignor- 
ance of the fact that there ate no such fields in the 
island, where arable land is scarce and the production 
of com negligible. It was not, in fact, until the 
post-Aristotelian period that definite treatises in prose 
were written describing the various aspects of Greek 
religion. Thus, the chapter on sacrifice by Theo- 
phrastus is mainly preserved for us by Porphyry; 
Philochoros, a third-century writer, has described tiie 
festivals, sacred days and the Attic rites ; and Istros, 
the slave of Kallimachos, deals with the Cretan 
sacrifices. But of most of this literature only frag- 
ments survive in quotations by later writers, lexico- 
graphers and scholiasts, whose accuracy is not beyond 
suspicion, as, for example, in the case of Pliny, who 
Tnaintflifis that an African tribe had no heads, anrj the 
mouth and eyes were in the middle of the chest.* 
Their statements, therefore, like those of the Chris tian 
Fathers, must be used with cautious criticism, and even 
philosophers like Plato are prone to idealize the 
cult-phenomena. Pausanias is a more reliable guide, 
both as regards his own observations and in respect 

1 Titcg^, ii. pp. 969 £ * Hutoris natitroBs, ▼, S. 



OLD TESTAMENT DOCUMENTS 

of his use of the earlier literature, while Herodotus has 
been described by Famell as “ the intellectual ancestor 
of the modem anthropologist and student of com- 
parative religion.” ^ Passing to Judaism, the literature 
ranges from every stage of the historic past but the 
very earliest period. The bulk of the documentary 
evidence, however, comes from the ninth century b.c. 
onwards, and is derived from sources of various 
ages and characteristics. This complex material was 
enlarged, revised and woven together by later editors 
to produce consecutive narratives in which were 
combined ancient folk-lore and legend, primitive 
ritual and behef, oral tradition, sacred drama, poetry 
and lofty prophetic utterance, together with the germ 
of philosophy in the form of theodicics and apoca- 
lypses, extending over a lengthy and important 
period in human history, and representing the liiought 
and knowledge of a great variety of wnters. 

The earliest sources of the Pentateuch were the work 
respectively of a Judasan historian (commonly called J) 
living about the middle of the ninth century b.c. 
(i.e. c. 8 jo), and of an Ephraimite scribe (known as E) 
who wrote in the Northern Kingdom about 780 b.c. 
These narratives were subsequently combined, in some 
cases in rather a clumsy manner, and brought into 
relation with a third source (P) which had been pro- 
duced by the priestly school during the Exile in Baby- 
lonia, though it was probably not until just before the 
return of Ezra (600-450 b.c.) that the Pentateuch 
assumed its present form. The Book of Deuteronomy 
rqitesents a separate section based on the Book of the 

I E.R.E., Ti, p. 593. 
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Law found by Hilkiah in 621 b.c., but the Deuteto- 
nomic tendency lasted well into the fifth century b.c., 
if not later, and the original roll must have been 
re-edited and considerably enlarged after the Eadle.^ 

In the so-called “ historical books ” of the Old 
Testament the primary aim is religious rather than his- 
torical, with the result that themes ate developed into 
Midrasbim for purposes of religious instruction in 
accordance with the thought and practice of later times. 
If real history is often contained in these picturesque 
narratives, it is not until we come to the prophet Amos 
in the year 760 b.c. that we find the actual words of 
a living writer. From henceforth the literary sources 
are the records of contemporary events, however much 
they may be idealized and made to serve theological 
motives. About 200 b . c . and later a new intellectual 
movement made its way into Judaism as Hellenic 
influences moulded Jewish life. It was at this time that 
a J ewish philosophy concerning the problems of human 
life developed in the “ Wisdom Literature,” and in the 
Maccaba^ age a special type of eschatological literature 
suddenly grew up in Palestine and continued into the 
Christian eta, describing in cataclysmic language the 
supposed approaching end of the epoch. 

While Christianity and Islam have a literature of 
their own, each admits the validity of the Jewish 
scriptures, and bases its doctrines largely upon them. 
The Church, in fact, represented itself as a kind of new 
Israel, Judaism, in the words of St. Athanasius, being 

1 Rtnherfiled in these documents ts much esrliet material, e g. the “ Book 
of the Covenant ” m E*. xx. xa — ^xxiii. jj , cf. xxiv. 7 — the oldest known 
collection of Hebtew laws, and bearing a resemblance to the Code of 
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“ the sacred school of the knowledge of God, and of 
the spiritual life for all mankind.” The New Testament 
differs from the earUer Hebrew narratives in that it 
represents an account of events which occurred within 
the living memory of the authors, or in the lifetime 
of their immediate predecessors. Therefore, as docu- 
mentary data it is more reliable than the records of 
oral tradition. But, even so, since we are dealing with 
several accounts of the same story derived from 
various sources, critical study is necessary to determine 
the different elements in the narratives, and to arrive 
at a correct estimate of the Figure whose personality 
and teaching dominate the whole collection of writings 
and give it its inherent unity. 

The foiu canonical accounts of the life of Jesus 
present a common picture, though the Fourth Gospel 
preserves certain characteristics of its own. Hitherto 
it has been generally thought that the First and Third 
Evangelists based their narratives substantially on the 
Marcan material, which belongs probably to the days 
of the Neronian persecution between the years a.d. 65 
and 67.^ To this they added large additions from 
their own sources, drawn mainly from a document 
commonly designated Q, which was more a record of 
the teaching of Christ than a biographical account of 
His life. Thus the non-Marcan matter in Luke has 
been analysed into Q, and the writer’s own material 
obtained from a variety of sources (L). It is now 
urged by Streeter that Mark was the earliest of the 
written Gospels, but that St. Luke had written his 

* A. E. J. lUwlitMoii, St. Mp-A (WesOBimter Gjouoeatujr), Lond., 1915, 
p. xziz. 


II 



IKTRODUCTION 


narrative, based on Q and L, years before he en- 
countered Mark. He thereupon incorporated large 
extracts from the Marcan material into his own 
account. Similarly, the First Gospel, which was 
written rather later, probably some time between 
A.D. 8o and loa,^ was composed from numerous 
sources, including Matthew’s own material (M) 
collected with a view to setting forth Jesus as the true 
Messiah and Lord of the New Israel, and supple- 
mented from Mark and Q. 

This “ four document hypothesis,” while open to 
objections, unquestionably broadens the basis of the 
evidence for the authentic Christian tradition, since 
behind the First and Third Gospels are the teaching 
of the Churches of Antioch (Q) about a.d. 50, Rome 
(Mark) about a.d. 60, Cxsarea (L) also about a.d. 60, 
and Jerusalem (M) about a.d. 65.* 

This may be represented in tabular form as follows : 

AntiocJient Tradition. M UMK. Q. L. Source oT 

.^LukeUI. 

(Antwh. (?Connth.8O0 

The Fourth Gospel, whoever the author may have 
been, must have been written between a.d. 90 and 
120, and it unquestionably reflects the thought and 
belief of the Ephesian Church at the beginning of the 
second century. Yet while there is unmistakable 
evidence of a Hellenic strain in the narratives, the 
appeal is to the Jewish Scriptures and the Synoptists, 

* C H. Turner, J.T.S., x, p. rya. 

* S treete r , Tbt Four Gospib (Lond., i9zQ, pp. 150, 214, 489. 
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interpreted in terms familiar to the semi-Greek, semi- 
Oriental population of Asia Minor. The writer’s 
purpose b^g theological rather than biographical, he 
makes no attempt to reproduce the actual words of 
Christ, and omits many of the incidents recorded else- 
where, selecting episodes illustrating the doctrines he 
desires to teach (cf. St. John xx. 30 £.). There can be 
little doubt that he was acquainted with Mark,^ 
and it is now becoming apparent that he also knew 
Luke or Proto-Luke.* It may be, as Taylor suggests, 
that Proto-Luke and John mdependently reflect 
common traditions, even if the Fourth Evangelist was 
acquainted with St. Luke.* 

In the Pauline literature, the epistles unquestion- 
ably written by the Apostle ar? i and 2 Corinthians, 
Romans and Galatians. The evidence for the auth- 
enticity of Colossians, Philemon, Philippians, and 
Ephesians is less convincing, though not to be lightly 
set aside. The Pastoral Epistles (i and 2 Timothy and 
Titus) constitute a more serious problem in Pauline 
authorship, and while expert opinion is very much 
divided, they may turn out to be "much edited 
fragments ’’ of genuine letters. The ancient problem 
of Hebrews seems to be solved best by attributing the 
epistle to an unknown author of the second generation 
of the Church, while in the case of the shorter epistles 
(James, Jude, i and 2 Peter) it is impossible to arrive 
at any satisfactory conclusions regarding date and 
authorship. The Johannine literature is part of the 

1 B. W. Bocoo, Tit Fomlb Gojptl m Ktstartb 0td Dtiai* (New Haven, 
19x6), pp. }66 ff. 

* Stieeter, op. at., p. 402 ; Bacon, op. at , p. }68. 

* Taylor, Btbtnd tit Tbtrd Cospt! (Oxford, ipxQ, p. zx;. 
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complex problem of the Fourth Gospel, and the Apoca- 
lypse may have been compiled from various eschatolo- 
gical sources during the Domidan persecution at the 
end of the first century a.d. by a Palestinian seer of the 
Johannine school who had lived in Asia. 

With the rise of Gnosticism in the second century it 
became necessary to safeguard the original Christian 
tradition, and to this end Apostolic authorship was 
made an indispensable condition for the admission of a 
document into the Canon, so that even the Second 
and Third Gospels came to be attributed to Petrine 
and Pauline influences.^ This practice has caused 
considerable confusion of dates and authorships, and 
incidentally led to a false and quasi-magical conception 
of inspiration, which has had the effect of retarding 
the scientific analysis of the literature. In the light of 
modem critical methods, however, the books are now 
assuming their true positions in the historical sequence 
of events at the beginning of our era. 

The Canon was well-established before the Qur’an 
made its appearance, though Muhammed was better 
acquainted with the Old than with the New Testament. 
It was chiefly the earlier narratives connected with 
Adam, Noah, Abraham, Lot, and Moses, and the other- 
wise unknown prophets Hud, Salib, and Shu’aib, that 
occur in the sacred scriptures of Islam. Elijah and 
Jonah are the only Old Testament prophets men- 
tioned, and these are supplemented by accounts of 
David and Job. It would seem that Ac sources of 
information were for Ae most part oral tradition. 
Rabbinic Midrash, and Ae later apocalyptic writings. 

1 TettuUian, Ait. htmt,, ir, p. j. 
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Monotheism is steadEutly maintain ed throughout, but 
the sacrificial system belongs to the earliest type of 
Hebrew ritual. 

The Qur’an as it now stands is a collection of surasy 
or chapters, of very mixed character, containing a 
series of “ revelations ” alleged to have been made to 
the Prophet, dictated from an original code, “the 
Mother of the Book,” which is preserved in Heaven 
as a “ well-guarded tablet,” and brought to earth by 
an angelic being, later identified with Gabriel. It is 
probable that Muhammed did not himself write down 
his speeches, the revelations having been recorded by 
his followers from memory and odd notes.^ Hence 
the numerous obscurities in the received text, which 
have been further complicated by the imperfect 
character of the Arabic script, and the dialectical 
peculiarities in the speech of the original recorders. 
Moreover, the thought of the prophet was fiir from 
clear. Nevertheless, if his “ messages ” were largely 
the product of confused thinking, they convinced him, 
and ultimately his followers, of their divine origin. 

Among the great polytheistic systems of the East, 
Hinduism alone lays claim to a revelation vouchsafed 
and preserved in an ancient sacred literature which 
forms the basis of the religion. The Ri^Veday the 
earliest version of which may date from about 1200 
B.C., consists of hymns ananged in ten books con- 
taining over ten thousand verses, addressed to the 
gods dtiring sacrifice, and regarded as the source of 
all Hindu theology and practice. Six of them (Il-VII) 
— ^the “ fiunily-books ” — form the nucleus of the 

' R. A. Nicbobon, Uitrmy HiJtaiy ^ th* Attkt, ind ed. (Cunb., 1930). 
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collection ; the eighth book and the fifty hymns of the 
first book are ascribed to the family of Kanva, while 
those of the ninth book are addressed to the deified 
plant, soma^ the juice of which is offered to the gods. 
The remainder of the first book, and the whole of the 
tenth, are of later date. 

This literature is held to be eternally pre-existent, 
but revealed to the different poets (^sbis) in whose 
families the hymns were sung ; but of their real origin 
nothing is definitely known. Their composition 
probably extends over many generations, but it is 
fundamentally primitive in character, reflecting a time 
when Aryan territories were still limited southward by 
the physical barriers of Rajputana and eastward by the 
Upper Ganges. Archaic words and phrases for forest 
life and culture suggest an earlier phase when the 
Indo-European invaders were making their way into 
the Punjab from the Eurasian grasslands ; an event 
that seems to have occupied a place in the Hindu 
sacred literature comparable to that of the Exodus in 
the Hebrew scriptures. Thus the “ Way ” became 
a symbol of moral progress, and the good land into 
which the Aryan-speaking immigrants had come 
found representation in the description of the Lotus 
of the world with its seed-vessel in the sacred lake 
Manasarowar, the mystic reservoir of life, and source 
of the Sutlej River, with the Indus and Brahmaputra 
rising near by; its inner petals upturned from the 
Himalayan ranges, and its outer row, reverted, are 
sections of the foothills and plain between the greater 
rivers. 

Upon this foundation the most complicated and 
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HINDU SACRED LITERATURE 

abstract religious literature in the world arose, each 
generation adding fresh treasures to the sacred text, 
together with methods of pronunciation, rules of 
grammar, and principles of metre, all elaborated with 
the utmost minuteness into different branches of Vedic 
lore. By comparison with classical Sanskrit litera- 
ture these writings are crude and primitive in char- 
acter, resembling in some respects the Jewish Talmud, 
yet lackmg neither in higher philosophical thought, 
nor in ethical rules of right conduct. 

In addition to the "Rig-Veda^ there are the Samvedas 
for the second order of priests, the “ praise-singers,” 
and the Yajurvedas, consisting of Vedas containing the 
sacrifiaal hturgical stanzas and formulae connected 
with the “ forest ” rituals. Later the Yajurvedas were 
separated into two, “Black” and “White,” the 
former being composed of the sacrificial verses only, 
the latter of the whole text. With the development of 
the schools of Hmdu philosophy, about the middle 
of the ninth century b.c., the Brabmanas appeared as 
comments and explanations of the Vedas, and elabora- 
tions of the sacrificial ceremonial. Several centuries 
later the Canon was completed by the philosophical 
treatises — ^the Upanisbads — drawn up by the priestly 
schools between 700 and joo b.c. These scriptures 
were supplemented by many legal codes, or Dbar- 
masastra, of which the most notable is the Manava 
Dbarmasastra, or Code of Manu, a work similar in 
character to Deuteronomy, but in its present form 
belonging to about a.d. zoo. 

It is in this treatise that th.e hierarchical system is 
set forth. “ The Lord created the king for the protec- 
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tion of this world, having taken immortal particles 
from Indra, the Wind, Yama, the Sun, and Fire, and 
Varuna, the Moon, and the Lord of Wealth. Inasmuch 
as the king is formed of these particles of these chiefs 
of the gods, he surpasses all beings in brightness.’’ ^ 
How far this conception of the divine kingship 
prevailed in the times of the earlier records it is 
very difficult to determine. The majority of Vedic 
scholars are of the opinion that no such notion is to be 
found m the hymns, but Hocart contends that “ in the 
age of those ritual treatises known as the Brahmanas 
the king was already divine, and as these treatises 
revolve round the Vedic hymns it seems most likely 
that kings were already divine when those hymns were 
written.” • 

Similarly in the Iranian As>tstan literature, while 
no reference is made to the great Persian monarchs of 
the Achaanenid dynasty, the exploits of semi-divine 
royal heroes occur, and their names suggest Vedic or 
Indo-Itanian prototypes. Moreover, the Persian poet 
Firdausi, in his epic, the Sbah-namaby co-ordinates all 
these various dynasties from the earliest hero-kings 
through the Achaemenid era down to Alexander the 
Great. 

The literary evidence in the old Indian writings is 
obscure, and so far as the kmgship and sacrifice are 
concerned, the issue is further complicated by the feet 
that the king did not himself perform priestly func- 
tions, so that the priestly caste came to rank above the 
royal, and eventually became divine (Brahmin). Thus 
the Law of Manu declares : “ This universe is the 

^ Mann, Imw Trteiut, tiI, j. 


* Kafgfbtp (Oxford, 1927), p. ii. 
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Brahman’s, whatever comes into this world ; for the 
Brahman is entitled to this universe by his superiority 
and his birth. Moreover, with the rise of Buddhism, 
though Buddha himself was an heir apparent {jwarajd)^ 
as the son of Suddhodana, Wing of die Sakya clan of 
Kapilavastu, all external ritual was at a discount, the 
emperor being essentially a moralist in the Buddhist 
scriptures. 

The Pali literature comprises collections of poems 
and rules — ^the “ Three Baskets ” or Tripitaka — ^the 
first of which, the Viru^a Pifahiy dealing with monastic 
discipline. The second, or Suffa Pitaka, is the chief 
source of our knowledge of die Dbamma, or religion 
of Gautama and his earhest disciples, and of the most 
important products of Buddhist literature grouped 
under five sections {jtikayas). The “ Third Basket ” 
is the Ahbidhamma Pitaka of higher religion, sub- 
divided into seven groups of catechetical doctrinal 
explanations. These scriptures, however, are not of 
any very great importance for our present purpose 
inasmuch as it was not imtil the rise of the new school 
of Mab^doa that the Buddha was raised to the position 
of a salvation god with a highly developed polytheistic 
ritual theology. 

From this rapid survey of the character of the 
material available for a scientific study of the institution 
of sacrifice, it is apparent that, even iJF the investigation 
be confined to the evidence of civilixed antiquity, the 
sources are not without their difficulties, while the 
interpretation thereof by specialists in each and every 

1 Manu, i, loo. 
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depattment is chaotic in its fundamental con> 
ttadictions. Moreover, in point of fact, although 
our ritual, and its associated myth, belong essentially 
to the cult of the divine king, the antecedents go back 
to a very much more remote period, when in 
Palaeolithic times man began to speculate about the 
mystery of life in its various manifestations. 

If we leave out of consideration altogether modem 
races in a primitive state of culture, there is still the 
archaeological evidence which reveals long before the 
belief in the divinity of kings is likely to have arisen — 
and certainly ages before written history began — a 
magico-religious attitude towards the very problems 
with which the kingship and sacrifice were mainly 
concerned. For behind all the manifold and varied 
ramifications of the higher ritual lie the elementary 
facts of life, such as the food supply, the fertility of 
man and beast, and protection from the evils of 
famine, disease and death. Therefore, to determine 
the fundamental character of the institution, some 
attempt must be made to analyse and evaluate in 
historical sequence the concepts which in the complex 
sacrificial pattern have found expression in the blood 
offering and the bloodless oblation. 
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CHAPTER I 


THE BLOOD OFFERING 

Without prejudicing the issue at the outset of the 
investigation by attempting anything in the nature of 
precise definition of ^e mstitution of sacrifice, the 
broad distinction between blood offerings and the 
bloodless oblation, familiar through the story of Cain 
and Abel, and similar interpretations of the ritual, 
suggests a line of approach which takes us at once to 
the earliest strivings of the human race after things 
unseen, and at the same time opens the way for the ex- 
ploration of the rudimentary aspects of sacrificial cultus. 

It seems cleat that the Hebrew legend turns on two 
rival theories of sacrifice which were current and 
possibly hotly contested when the narrative took 
shape, the dispositions of the two brothers bemg later 
explanations of the incident. That Yahweh should 
show preference for blood offerings is in accordance 
with Hebrew ritual, in which the oblation of blood is 
considered to be more efficacious than the bloodless 
sacrifice, in contradistinction to the vegetation theory 
maintained by Greek philosophers like Porphyry in 
the fifth century b.c.^ Behind both these speculations, 
however, there lies a long and complex history, in 
which the blood and the vegetation offering each plays 
its part. 

That in actual historical sequence the concept which 

* POtphyty, D* Aif/rmnHa, il, j6. 

21 



THE BLOOD OFFERING 


found ezptession in the oblation of blood was the 
eatliet may be deduced from the archaeological 
evidence, since, before the invention of agriculture, as 
far back as the Audgnadan culture phase in the 
Palaeolithic, it appears to have been recognized that the 
blood is the life of man and beast alike, the going out 
of which constitutes death. As Professor Elliot 
Smith says, “ In delving into the remotely distant 
history of our species we cannot fail to be impressed 
with the persistence with which, throughout the 
whole of his career, man (of the species sapiens) has 
been seeking for an elbdr of life, to give added 
‘ vitality ’ to the dead (whose existence was not 
consciously regarded as ended), to prolong his own 
life from all assaults, not merely of time, but also of 
circumstance. In other words, the elixir he sought 
was something that would bring ‘ good luck ’ m all 
the events of his life and its continuation. Most of 
the amulets, even of modem times, the lucky trinkets, 
the averters of the ‘ Evil Eye,’ the practices and 
devices for securing good luck in love and sport, in 
curing bodily ills and mental distress, in attaining 
material prosperity, or a continuation of existence after 
death, are survivals of this ancient and persistent 
striving after those objects which our earliest fore- 
fathers called collectively the ‘ givers of life.’ ” ^ 

Now the blood was regarded as the life-stream par 
excellence j the seat of vitality being the heart. The same 
kind of animating principle, called by Kruijt, "(ielestof, 
or soul-substance,* came to be associated with certain 

1 Efobdm rfOn Drtg/m (Muehetter, 1919), p. 14;- 

• E.KJB., vii, p. 2)z. Riven. Folk-brt, xjm, 1920, pp. 46 f James 
FolMort, zzzviii, 1928, pp 3)8 ff. 
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parts of the body and its secretions. Thus the 
extremities, such as the nails, are thought to be im- 
pregnated with the vital energy, and therefore great 
care has to be taken in coming into contact with the 
parings. Certain internal organs, notably the liver 
and the intestines, are also liberally endowed with the 
essence, as are the teeth, the sahva, the placenta and 
umbilical cord, the bones and the skin. 

Animals and plants, and reftain inanimate objects^ 
similarly possess soul-substance, but only in the case 
of those animals and plants which are of particular 
importance to man does it take the more personal 
forms. But the possession of a common vitality 
establishes a mystic vital bond between all who share 
the same life-essence, and since this potency is capable 
of transmission from one person or object to another, 
renewed health and strength can be secured by a ritu^ 
transference of soul-substance. Similarly, the ex- 
traction of the life from a body entails death unless it 
can be restored speedily and renewed by the aid of 
objects richly endowed with vitality. 

It is this fundamental principle which underlies 
blood ritual in its various manifestations, and it con- 
stitutes the motive apparently of those Palaeolithic 
cave paintings which portray scenes of wounded 
animals. Thus, for example, in the inner recesses of 
the cavern called Niaux, near Tarascon-en-Ari^ge, 
three hollows on the ground have been utilized as 
wounds by drawing around them the outline of a 
bison, and annexing to the cups little arrows pamted 
in ted. It is now generally admitted that designs of 
this character, which are numerous in the Franco- 
^3 
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CsuilEbcian tegion,^ together with the mutilated clay 
models of animals having spear thrusts upon them, 
recently discovered by M. Casteret at Montespan,* 
can only be explained satisfactorily in terms of hunting 
magic. Nothing less than a strong supernatural reason 
is likely to have led Magdalenian man into a cave which 
to-day necessitates swimming nearly a mile up a sub- 
terranean stream, and passing through the neck of a 
syphon — ^if these conditions prevailed in Palaeolithic 
times. 

Probably no singleintapretation accounts for all the 
impulses which lie behind these paintings, engravings 
and sculptures, but, nevertheless, those which occur in 
the dark and remote regions in the heart of the moun- 
tains, as in the case of Niaux, Pasiega, or Castillo, or 
in an inaccessible spot like Montespan, can hardly 
represent “ art for art’s sake,” since this motive alone 
would not have lured successive groups of people — at 
Pasiega from Aurignacian times to the end of the 
Magdalenian — ^into these treacherous paths, difficult 
enough for us modems to traverse with our power- 
ful acetylene lamps, but incredibly more so when 
only flickering lights were available. 

Moreover, the occurrence of masked dancers among 
the designs, such as the figure called “ The Sorcerer ” 
at Trois Fr^res,* and similar representations at Lourdes, 
Abri Mfcge, Marsoulas, Mas d’Aaul, and Cogul, 
points to a definitely established control of the chase 

1 Cf. Boikitt, Prdutofy (Cunb., 192J), pp. 192 S. ; Luquet, Tbt Art tad 
RtdpoH Fosst! Mm (Oxford, 19)0), pp. 96 B. 

* Bdgonea and C a rter et, Rmw Artbnpok^f^m, 192}, pp. 5)} B. 

* C.R. Aud. iu hucriptumt, 1920 ; Mainage, Lar ’BiRpotu i$ k FHbutoirt 
(Fkda, 1921), p. SX4 ; Bntldtt, OurFcrtnmmrs (Load., 1924}, i^. 208 f. 



HUNTING MAGIC 


by a pfopedy constituted ntual. The primitive mind 
being incapable of drawing sharp distinctions be- 
tween the symbol and the person or object symbolised, 
to act upon one produces a corresponding effect on the 
other. These masked dancers, therefore, do not 
merely represent animals ; they are the animals them- 
selves in substantial reality inasmuch as they possess a 
common soul-substance. 

Ritual is essentially an attempt to control the un- 
predictable element in human experience, and the 
means whereby the body corporate preserves its in- 
tegrity and health. The rite is felt to be effective in 
some mystic way in bringing about the desired result, 
and giving collective egression to the most funda- 
mental of all instincts, that of the preservation of life. 
In hunting magic this centres in the contol of the 
chase, and the renewal of vitality, and there can be 
little doubt that the numerous Magdalenian designs 
depicting dances and disguised individuals constitute 
the earliest emotional reactions towards the food 
supply. This is confirmed by the evidence from the 
North American Indians. 

Thus, the Apache medidne-man causes large and 
elaborate pictures to be made m caverns, and on the 
floor of lodges, representing mythological animal 
scenes. Around these designs ceremonies are held 
in which masked dancers often participate in order to 
control the chase, promote fertility among the flocks 
and herds, and ward off evil.^ Similarly, each member 
of the Zuni Bow Priesthood places a carved effigy of 

> J. G. Bourke, FolMon, ii, 1891, p. 498 ; cf. 9/^ KS.AM. (Wash., 
1891), pp. xlui f. 
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his animal ally in the “ House of the Deer Medidne,” 
and before huijiting selects a“fetish,”and breathes upon 
it to stiffen the legs of his prey. When it is caught, 
he dips the image in the blood from the heart, sips it 
himself, and devours a part of the liver. Once a year 
— at the New Year Festival, or “ Day of the Council 
of the Fetishes ” — ^the sacred images are taken from 
their houses and arranged in rows in front of an altar 
in a sacred chamber. Prayer for the maintenance of 
the food supply is then made to them, and after they 
have been sprinkled with prayer-meal, and appro- 
priate dances duly performed, in which the cries of 
the animals are reproduced, the rites conclude with a 
great invocation round the altar. In this way the 
images become re-charged with magical power.^ 
The Ojibwa Indians soliat the services of the 
medicine-man, or Midc, before setting out for the 
chase. Having sung a magic song, he draws on a 
piece of birch bark, with a sharp-pointed bone or nail, 
the outline of the animal desired by the applicant. The 
heart is indicated by a puncture, upon which a small 
quantity of vermilion is carefully rubbed ; this colour 
being very efficacious in effecting the capture of the 
animal, while a line is drawn to the heart from the 
mouth along which the magic is destined to pass to the 
vital spot.* Here, as in the Palaeolithic paintings, the 
heart is regarded as the centre of life, injury to which 
causes death throtigh loss of blood. Moreover, since 
the blood is the life, designs painted with it become 
more potent inasmuch as they are charged with its 

* F. H. am/ RJu4JE. (i88j), pp. ii ff. 

> Hoffinaii, itb R3u4,E. (1891), pp. 222 ff., 247. 
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vitality. Red pigment is the next best thing to blood 
by way of substitute, and it has the advantage of being 
mote durable and therefore of rendering the spell 
more lasting.^ Hence, doubtless, the use of vermilion 
in the Ojibwa drawing, and the prevalence of red 
ochre in ^e Palaeolithic paintings. 

It is a matter of common knowledge that blood is 
frequently employed by primitive people in the decora- 
tion of sacred objects, and, if Bdgouen is correct in his 
conjecture that the reason why it is now almost im- 
possible to disentangle the outlmes of the palimpsests, 
executed one upon another in the most sacred spots in 
the Palaeolithic caves, is because the artists first smeared 
the walls with blood before beginning their work, a 
similar practice would seem to have been in vogue in 
prehistoric times. Be this as it may, that blood, and 
certain substances resembling it in colour, are regarded 
in primitive society as vitalizing agents is well 
established. Thus, just as the Carib father, lying in 
couvade, draws blood from his own body to nourish 
a delicate child, or mothers on the Orinoco prick their 
tongues to strengthen sickly babies,* so the red seeds 
of the roucou plant {bixa orelUtnd) are mixed with oil 
to form a thick dye with which the head and hair 
(both being important seats of soul-substance) are 
smeared at ctiti^ junctures.* 

The Revivification of the Dead 
It is this belief that lies behind the widespread use 

> Cf. Elliot Smith, TAf EvobUiim tf tht Vragm (Mancbettet, 1919), p. 149. 

■ C D. Dance, Cb^ftrtjhmu Gmamtt Leg-Booh (Demetatt, 1881), p. ; 
J. Gumilla, Historia nature, cM j pogrt^ th ku ntciems M Onmtt. 
(B«icelon«, 1791), 1, p. 164. 

» Joe*t, Inttr. Anth.fSr Etbml , t (Leyden, 1895), p. 80 ; 
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of blood and its suttogates in the cult of the dead. In 
South-east Australia, for example, the men of the 
Dieri open a vein in the arm and pour the blood over 
a sandhill in which a mythical ancestor is thought to be 
buried,! while among the tribes of the Darling River 
several men, having cut each others heads with a 
boomerang, cause the blood to drip on the corpse 
lying in the grave before them.* In die Central region 
the Arunta women who have not taken part in the 
dance during the interment, approach and cut their 
heads imtil the blood flows on the grave.* Since the 
sick and aged are frequendy smeared with blood to 
renew their vitality and restore them to health,* it 
would seem that the funerary ritual had a similar 
significance in relation to the dead. Thus Smythe 
maintains that the object of letting blood dnp over a 
corpse is to strengthen the deceased m the grave, and 
to assist him to rise to another coimtry.® 

In the classical mythology of Greece and Rome it is 
this belief which finds egression in the story of the 
visit of Odysseus to the underworld by way of the 
land of the Kimmerians. Here he dug a trench and 
poured into it the blood of black victims, and soon the 
shades gathered round clamouring for the blood. 

' Howitt, Nafwes Trtbu of S.E. Austral. (Lond , 1904), p. 798. 

• F. Bouiney, hv, 1884, pp. 194 f. 

• Spencer «nd GiUeo, Tnbu 0/ Ctntral Asutral, (Lond., 1899, 

pp. 507 ff 

< Op at., pp. 582, 461, 464 ; Howitt, p )8o. 

» R. E. toyth. Tbs Abmffsm of Vutoaa (Melbourne, 1878), li, p. 274. 
Pot limiUt evidence from otbet tegiont, see Hiuldon, CasaP. ^pod. to Toms 
Straits (Camb,, 1908), vi, [9. 1)5, IJ4; Turner, Saaioa (Lond., 1884), 
p. 144 ; EUm, Pofymsian Rasoarobos (Lond., 1861), p. ijo ; Pntebuid, Pofy- 
maaa R a m aw mts (Lond., 186Q, pp laj ff. , Yarrow, ui R3.AM. (t88x), 
PP- 7*. 90- 
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When theif tequests were granted, their memories of 
the upper world and the power of speech returned to 
them. Thus revived, they told him, one by one, the 
sorry story of their latter days, and from Tciresias he 
leamt the vicissitudes that were to mark the re- 
mainder of his life.* A reminiscence of the same 
practice may perhaps be detected in the alleged custom 
of the lads of Pcloponnese lashing themselves annu- 
ally at Olympia on the grave of the legendary hero, 
Pdops, till the blood streamed from their backs as a 
libation to the god.* Similarly at Roman funerals the 
women scratched their faces till they bled to please the 
ghosts with the sight of the blood.* 

In the hght of this widespread evidence the presence 
of red ochre m the Palaeolithic ceremonial interments 
at Grimaldi on the Italian Riviera is suggestive of an 
Aurignacian cult of the dead conceived in similar 
terms. Thus the body of a man of Cr6-Magnon type 
in La Grotte du Cavillon, the fourth cave of the series, 
was covered with red ochreous powder which had 
stained the bones, as was also the case at Paviland on 
the Gower coast of South Wales where the feature was 
so marked that the skeleton is commonly called the 
“ Red Lady,” although actually it is probably that of 
a man.* One of the skulls found at Barma Grande 
(Grimaldi) was in “ a bed of red earth,” and " had a 
thick coating of red ochre comparable to a skull cap,”* 
while m Grotte des Enfants red powder surrounded 

1 Od XI, 54 f 

• Scholiast on Pindai, Ofymp , i, 146. 

• Semus on Vergil, JEti ill, 67. 

< R. Vemeau, hts Grottts dt Gr'maUk piionaco, 190Q, ii, p. 298 ; W. J. 
SoUas, J^J., 1913 , xhii, pp. 5x5 S. 

" Grim , u, p. 299. 
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the head of one of the “negtoids,” and ttaces of 
the pigment occucred on the other interments.^ At 
Briinn* and at Cr6-Magnon • the remains were parti- 
ally coloured with red, and at Chancelade a layer of 
iron peroxide spread over the whole body and the 
surrounding strata.* The same phenomena recurred 
at Hoteaux* and Ohercassel.* 

It is impossible to consider as accidental such a wide 
distribution of a practice connected with the cult of 
the dead both in ancient and modem times, and since 
there is reason to beheve that early man connected the 
shedding of blood with loss of vitahty, it is reasonable 
to suppose that he likewise associated the offering of 
blood, or its equivalent, with the renewal of life and 
strength. Thus Professor Macahster. seems justified 
in concluding that “ the purpose of the rite is perfecdy 
clear. Red is the colour of living health. The dead 
man was to hve again in his own body, of which the 
bones were the framework. To paint it with the col- 
our of life was the nearest thing to mummification that 
the PalsBolithic people knew; it was an attempt to 
make the body again serviceable for its owner’s use .” ' 

Intichiuma and the Blood-Covenant 

This vitaliaing power of blood, and of substances 
charged with its potency, is further illustrated by 

> op. tU., pp. 41, z6o f. 

' Boule, Lts Hammu FtssUu (Pub, ipai), p. *68. 

• Gnm., ii, 504. 

• Hatdy,L«i'te/m4aMftnMb*<bR47MKMrfw(Fans,Leiouz, i89i),pp. 5off. 

■ Toumiet and Guilkia, Lu Hommu PHbutonqms dt»s FAht (Boutg, 

1895), p 61, 

• Boule, ep. at., p. *74, 

' Ttxtbook EMtnptoM Ardmohgf (Gunb., 19x1), p. jo*. 
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certain cetcmonies performed by the Australian abori- 
gines to maintain and increase the food supply. Thus 
among the Dieri the mura-mura Minkani is thought to 
be hidden in his cave in a sandhill, and in order to 
bring forth the young carpet-snakes and iguanas 
concealed therein, the men wound themselves and 
pour the blood on the sacred spot.^ In the Central 
region, the men of the Undiaro kangaroo totem as- 
semble at the foot of a hill supposed to be full of 
kangaroos, on the slope of whidb two blocks of stone 
project, one above the other. One of these stones 
rq)resents a male, the other a female kangaroo. The 
headman of the clan with a man who is in the relation 
of mother’s uncle to him climbs up to the two blocks 
and rubs them with a stone. They then repair to a 
rocky ledge, thought to be haimted by the spirits of 
ancestral kangaroos, and paint it with stripes of red 
and white to indicate, it is ^eged, the red fur and white 
bones of the kangaroo. When this has been done, a 
number of yoxmg men sit on the top of the ledge, while 
the men below sing of the increase o£ the kangaroos. 
Blood-letting follows. “ The men open veins in their 
arms and allow the blood to stream out on to and 
over the ledge of the sacred ceremonial stone, which 
represents the spot where a celebrated kangaroo of 
the Alcheringa went down into the earth, its spirit part 
remaining in the stone which arose to mark the place.”* 
The young men then go and hunt the kangaroo, 
bringing their spoils back to the camp, when what 
appears to be a quasi-sacred meal on the flesh of the 

* Howitt, No/m Tribu of S.E. Austral , p. 798. 

‘ Spencer and Gillen, Na/mt Trtbts of CoatraJ Asutral., pp. 19} B., 199 6., 
206 S. 


31 



THE BLOOD OFFERING 

animal is eaten. The rites ate brought to a conclusion 
with a totemic dance, after which the species may be 
eaten sparingly.^ 

When the Emu clan desires to perform intichiuma 
ceremonies, several men open veins in their arms and 
allow the blood to stream on the ground till it is 
saturated. When the serum has coagulated, they 
trace designs in it in white, yellow and black, represent- 
ing different parts of the body of the emu. A song is 
chanted to this figure during the totemic dance that 
follows, the effect of the nte being to prevent the 
sacred species from disappearing by quickening the 
embryos of the new generation.* Similarly, in the 
Unjiamba, or Hakea-flower totem, a young man opens 
a vein in his arm during the intichiuma ceremony, 
and allows the blood to sprinkle on a stone represent- 
ing a mass of hakea-flowers, in the centre of the oval- 
shaped pit where the rite is performed. The stone is 
thus made a cburinga^ and the spot henceforth be- 
comes tabu to women, children and the uninitiated.* 

In these primitive and prehistoric rites the funda- 
mental concept is that of Ae blood as the life charged 
with potency efficacious alike to the hving and the 
dead, to supernatural beings and to men. The origin 
of this notion may reasonably be sought in the fact 
that loss of blood is directly connected with weakness 
and death. From this primary observation other 
deductions would easily follow : (<z) that blood was the 
essence of life ; and (i) by the primitive law of 
association, any substance resembling blood, like red 
ochre, had a similar significance and potency. There- 

* op. at., p. 104. ■ Op. at., p. 181. ' 184 £ 
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fore (c) blood, or its equivalent, being the vehicle of 
life and consciousness, was employed as a revivifying 
agent. Hence the custom of burying ochreous pow- 
der with the dead. Finally, (d) if blood, and its 
surrogates, were regarded as hfe-giving agents in this 
sense, they would readily become the means of 
establishing a vital alliance of soul-substance between 
those thus united in a blood-bond with one another. 
This explains why blood became one of the most 
important and potent vehicles in effecting inter- 
communion between the sacred and human order, and 
of consolidating tnbal relationships. 

In this cycle of primitive ideas and practices it is 
possible to detect the beginnings of a method of 
approach to magico-religious phenomena which in 
due course found its ultimate expression in the 
sacrificial system. In the ritual shedding of blood it 
is not the taking of life but the giving of life that 
realty is fundamental, for blood is not death but life. 
The outpouring of the vital fluid in actuality, or by 
substitute, is the sacred act whereby life is given to 
promote and preserve life, and to establish thereby a 
bond of union with the supernatural order. TTiis 
seems to have been the primitive conception out of 
which an elaboration of ntual and belief has emerged 
involvmg notions of the reanimation of human gods 
by the immolation of animgl and human quasi-divine 
victims, and vegetation ofierings, on the one hand, 
and on the other hand, lofty ethical ideals of surrender, 
renunciation and self-sacrifice. 

It is not suggested, however, that the institution in 
any of its more developed aspects belongs to the 
D 35 
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|)£mieva] stage of human evolution in the sense 
requited by Robertson Smith’s theory of the thean- 
thropic animal at once god and kinsman, still less by 
the Freudian application of this hypothesis. So fat 
as the historic^ sequence of these concepts is con- 
cerned, it is unlikely that the Pakeolithic hunters got 
beyond the awareness of a vital relationship existing 
between themselves and certain animal species on 
which they depended for their food supply. From the 
notion of blcx^ as a kind of soul-substance responsible 
for the phenomenon of life, a sense of kinship doubt- 
less developed at a very early period between man and 
the creatures upon whom he depended for his susten- 
ance, and with whom he was united by the possession 
of a common vital principle. In other words, he was 
conscious of a unity of life uniting him in a mystic 
and irrational maimer to the source of his food supply. 

The Elation of Men and Animals 
Thus we are told on the authority of Sir Everard 
Im Thum that among the Indians of Guiana there is 
no “ sharp line of distinction such as we see between 
man and other animals, between one kmd of animal 
and another, or between animals — ^man included — and 
inanimate objects. . . . According to the view of 
the Indians, other animals differ from men only in 
bodily form, and in their various degrees of strength. 
And they differ in spirit not at all ; for just as the 
Indian sees in the separation which takes place at death 
or in dreams proofs of the existence of a spirit — all 
other qualities being m his view much the same in 
men and other animals — ^he sees proof of the existence 
34 
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in eVCty animal of a Spilit s imilar to that of man .** i 
That is to say, men and animals ate animated by a 
common soul-substance which may take up its abode in 
particular objects, and is capable of projection from 
one species to another. 

These general conclusions are supported by a long 
array of facts, and admitted by subsequent investiga- 
tors. Among the Giribs, for instance, we are told that 
“ animals, and plants, and lifeless beings live and act 
like man. In the morning the animals go to ‘ their 
work,’ like the Indians do. The tiger and the snake 
and all other animals go out hunting, having ‘ to look 
after their family ’ like the Indian has.” • Or, again. 
Von den Steinen says, “ the Indian did not know that 
he was separated from the animal world by a gulf. 
He merely perceived that all created beings conducted 
themselves as he did in essentials : they had their 
family life, they understood each other by means of a 
language of their own, they had habitations, fought 
each other, lived upon what they caught or upon 
fruits ; in short, he felt himself to be primus inter pmrts^ 
but not above them.” • 

It was this mystic relationship which found expres- 
sion in the notion of animal guardians received 
through a dream or revelation in times of fastmg and 
during imtiation rites. Thus among the Omaha 
“ the ceremony of initiation rests on the assumption 
that man’s powers and activities can be supplemented 

> E F. Im Thum, Amoni tbe Indians of Cmana (Load , 1883), pp. 350 f., 
552. 

• Rtperts of Ta/onty-Ftrst Canptss of Ammeamsts (1924), p 2*1. 

' K. von Stemen, Untor dsn Natmolkirn Zsnlrai-Brastiisns (Berlin, 1894), 

p. 201. 
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by the elements and the animals, only through the grace 
of Wakonday obtained by the rite of vision, consisting 
of ritualistic acts and a fervent prayer of humility 
c^laining a longing for something not possessed, a 
consciousness of insufficiency of self, and an abiding 
desire for something capable of bringing welfare and 
prosperity to the suppl^t.” ‘ 

So closely is the existence of a man bound up with 
that of his «ag»a/, or animal chosen to be his tutelary 
divinity, that the life of the one depends on that of the 
other. Among the Omaha the individual is supposed 
to acquire the qualities of the creature assigned to him 
as his guardian at puberty. If in the vision which 
detemunes his tutelary gemus, he sees an eagle, he will 
have a keen and piercing foresight ; if, on the other 
hand, it is a bear that appears to him, he will be slow 
and clumsy, and therefore likely to be killed in battle.* 
Similarly, the Thompson Indians of British Columbia 
think that every man partakes of the nature of his 
animal guardian spirit. Thus a man who has a gnsly 
bear for his protector will be much more warlike than 
one who has a cow, a coyote, or a fox for his ally.* 

At the age of puberty Algonquin youths are sent to 
a solitary place to undergo a period of fasting. The 
first thing that appears in a dream to the novice is 
regarded as his guardian spirit to whom he looks in 
after life for guidance and protection. The man 
destmed to be a warrior will have a vision of an 
eagle or a bear, a serpent will appear to the future 

1 Hewitt, Handbook of Amtr. Indians North of Msxico, li, p. 790. 

• Op. at. 

' J. Teit, Mmons Aimr. Mns. Nat. ¥kst. Jtst^, N. Pac^ Esepoi., i, 
pt. IV (New Haven, 1900), p, }j6. 
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medidnc-man, a wolf to the huntet. To complete 
the bond, a portion of the nagual is worn about his 
person as an embodiment of its soul-substance.^ The 
Blackfeet associate the “ medidne-bag ” with the 
guardian spirit, a description of the roots and herbs to 
be gather^ to prepare it having been vouchsafed in a 
revelation to the novice when he received his tutelary 
animal. * 

Since the tutelary spirit is the link which connects 
man with the invisible world, in a hunting state of 
culture, where human beings depend largely on the 
creatures around them for their food supply, this 
mystic union with the antmal creation raises a serious 
problem. To kill and eat a species so closely akin to 
a man’s own nature, and in many respects superior to 
him in strength and wisdom, is an anomaly calling 
forth an emotional situation to be approached by an 
appropriate ritual. Thus, for example, when a dead 
bear was brought into a Tlingit camp in Alaska," its 
head was carried indoors and eagle down and red 
paint put upon it. Then one talked to it as if to a 
human being, saying, * I am your friend, I am poor 
and come to you.’ Before the entrails were burned he 
talked to them, saying, ‘ I am poor, that is why I am 
hunting you.’ When one came to a bear, he said, 

* My father’s brother-in-law, have pity upon me, let 
me be in luck.’ ” • 

Among the Koryaks of North-eastern Siberia, 
a sacred dance is held after the killing of a bear during 
which a woman puts on the skin of the slain animal 

^ F, Fukman, Tb$ Jtsmts m N. Ammtm (Botton, 1870), pp, Ixtx ff. 

* E. F. R«p0r/ hnt. Assoc., 1887, p. 187. 

' J. R. SwmtoQ, xftth R.Bui.E. (Wuh. 1908), p. 4^5. 
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and dances in it, entreating die owner not to be angry 
but to be kind to his people. Food is offered to him 
on a wooden plate, and then a ceremony is performed 
with the object of sending the spirit back to his home 
in the neighbourhood of the rising sun, equipped with 
adequate provision for his physical sustenance on the 
way.^ To the east the GUyaks, on the Ameer, who 
have a great devotion for the beat, suckle a cub, and 
when he is old enough they take him in December or 
January to the bank of the river to ensure an abund- 
ance of fish. After leading him into every house in 
the village, as in the case of the Meriah among the 
Khonds,* he is tied to a peg and shot dead with 
arrows. His head is then cut off, decked with shav- 
ings, and placed on a table where a feast is prepared. 
Apologies are offered to the sacred species for his 
death, and his flesh is cooked and eaten in special 
vessels. The brain and entrails are consumed last, 
and the skull laid in a tree near the house. A bear 
dance by the women follows.* 

Among the Ainu, although the bear is the chief 
divinity, it is killed whenever possible. In fact, “ in 
bygone years they considered bear-hunting the most 
manly and useful way in which a person could possibly 
spend his time.”* But having killed it they “ sit down 
and admire it, make their salaams to it, worship it, 
and offer presents of inao** When it has been skinned 
“ the head is decorated with /«w, and thanks are 

> W. Jochelfon, Memoirs Amer. Msu. Nat Hist., x, 1905-8, pp. 88 ff. 

• Cf. chap, iv, p. 97 

' L. von Schtenck, Rjum imd Forsebm^ im Amtar-Laade (St. Fetenburg, 
1891), iii, pp. 696 ff. 

* J. Batchelor, The Aism and tbesr Folkrhn (Load , 1901), p. 471. 
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offeted first to the bear itself, and then to the gods for 
protecting them and rendering them successful.”^ 
This veneration reaches its climax in the well-known 
Bear Festival when the cub that has been caught, and 
if possible suckled by a woman, is killed after due 
apology. Gire is usually taken to avoid the shedding 
of blood in the process, but occasionally it is drunk 
warm by the men in order that they may imbibe the 
courage and other qualities of the species,and todeepen 
and express their consciousness of their identity with 
it. Both share a common life, and therefore when 
animals are eaten it must be with respect and reverence, 
and with due apology. 

Mr. Batchelor regards the bear as the Ainu totem,* 
but this conclusion is not justified inasmuch as it is by 
no means the only animal venerated in this manner. 
Thus the skulls of foxes, for instance, are set up on 
sacred posts outside the huts and addressed as “ pre- 
cious divimties.”* In fact, an animal is seldom, if 
ever, killed without some apology, and if the bear is 
singled out for special respect, the Ainu do not speak 
of themselves as belonging to any particular a nima l 
or vegetable clan. Almost any creature that is killed 
in huntmg, or offered in sacrifice, is the subject of 
sacred rites by reason of its supernatural qualities. 

Behind this paradoxical situation, in short, is the 
belief that animals share with human beings a common 
life. As Mr. Mooney says, speaking of Cherokee 
mythology in particular and of primitive thought in 
general, “ in the primal genesis period they seem to be 
‘ op. at , p. 477. ’ Op. at , pp. 8 ff. 

• B. Scheube, Du Amos. Reprinted from Msttbulw^ ier Deutseben 
GtstUselmft ba Sud-tmd Sud-Ostaswu, Yokoh«m», p. 15 
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completely undifRzxentkted, and we find all cteatuies 
alike living and working together in harmony and 
mutual helpfiilnessuntil man, by his aggressiveness and 
disregard for the rights of the others, provokes their 
hostility, when insects, birds, fishes, reptiles and four- 
footed beasts join forces against him. Henceforth 
their lives are apart, but the difierence is always one of 
degree only. 'Ilieanimals,likethepcople,areorganized 
into tribes and have, like them, their chiefs and town 
houses, their coimsels and ballplays, and the same 
hereafter in the Darkening land of Usunhiji. Man is 
still the paramount power, and hunts and slaughters 
the others as his own necessities compel, but is 
obliged to satisfy the animal tribes in every instance, 
very much as a murder is compounded for, according 
to the Indian system, by ‘ coveting the bones of the 
dead ’ with presents for the bereaved relatives.” ^ 
Sometimes the species is too sacred, however, to 
cat at all for food, as in the case of the totem and the 
tutelary spirit, and then it is often sacrificed once a 
year, and the holy flesh, or certain parts or attributes 
especially impregnated with soul-substance, con- 
sumed ceremonially to imbibe the inherent vitality. 
Thus among the Todas the sacred cow buffalo is 
strictly tabu except once a year when all the adult 
males of the village join in the solemn slaying of the 
animal and roasting of its flesh on a fire made of 
certain trees. It is then eaten by the men alone.* In 
Central Australia the members of the witchetty grub 
totem arc forbidden to eat their sacred species out of 

‘ J. Mooney, (Wash., 1900), i, p. i6i. 

• Fraser, GoUm Batgi, pt. tHi (Spuits of Corn, S), p. 514. 
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camp like ordimty food; otherwise the supply of 
grubs would fail. When these creatures become 
plentiful after intichiuma (i.e. at the period analogous 
to harvest time among agriculture people) large 
supplies are gathered which are brought into camp, 
cooked and stored away in piubis. In due course 
they are taken to the men’s quarters, where all the 
initiated males assemble. The alatunja grinds up the 
contents of the pitchis between two stones. Then he 
and the other men of the totem eat a little and distri- 
bute what remains to those who do not belong to the 
totem ; after which the grub may be eaten sparingly 
by the group.^ 

This last example is typical of the Australian attitude 
towards the sacred species. “ A man will only eat 
very sparmgly of his totem, and even if he does eat a 
litde of It, which is allowable to him, he is careful, in 
the case, for instance, of an emu man, not to eat the 
best part, such as the fat,” and only very rarely does he 
venture to consume the eggs,* presumably because 
they are espeaally nch in soul-substance. In a rather 
higher state of culture, where more developed con- 
ceptions of the soul obtain, the fundamental reason 
for the tabu becomes more apparent. Thus, the 
Bororo in South America believe that “ every tapir 
and every wild pig, and every alligator, and possibly 
every member of some otiier family of animals 
shelters the shade of one or another of their departed 
tribesmen. They never kill one of these creatures 
unless a sorcerer is within reach to exorcise the soul, 

1 Spencer and Gillen, Nttivt Tniu of Cuttral Austral., p. ao}. 

■ Op. tit., p. 202. 
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fot they date not in any dtcumstances eat the flesh of 
such a creatute until the sotcetet has cast out the souL 
They believe that if they should eat it, they would 
surely die.”‘ 

Here the notion of a common life shared by men 
and animals has become specialized into that of the 
soul-animal, and the tabu e:q>lained accordingly. In 
Australia it is an impersonal vital essence that creates 
the mystic union between the group and its ally, thereby 
rendering the species sacred and tabu. Therefore, by 
consuming portions of the flesh, or anointing the body 
with the fat or the blood, the bond is strengthened. 
One life runs through the group, hiiman and animal, 
and this substantial unity may be consolidated by the 
totemite imbibing the soul-substance of the totem. 
But the evidence does not warrant the further deduc- 
tion that these rites represent an act of sacramental 
communion with a slain god, as Robertson Smith and 
Jevons have supposed.* 

Totemism 

Totemism has every appearance of being a very 
specialized expression of the primitive control of 
the food supply by magico-religious sanctions. In 
certain communities any article of diet may become a 
totem, and in the process of socialization collect a 
ntual calculated to consolidate the group in an ally 
mainly responsible for the maintenance of life. Even 
in Palaeolithic times, as we have seen, it seems that the 
control of the chase centred in a cult in which dancers 

^ W. A. G>ok, Thnugfi tbt WtUimui ^ Brasil (Lond., 191 1), p. 408. 

• of Somtts, new ed , bjr S A Cook (Loud., 1927), pp. 409. 4 >* f- ; 

JcYoos, iM/roJmtioii to tbt History rf RtbpoH (Loud , 1896), pp. loi ff. 
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sought to identify themselves with certain animal 
species by means of disguises, gestures and actions, 
very much aS the Indians of South America believe 
that in the mask and the associated rites there reside the 
vital potency which passes into the dancer, “ makes 
him himself a potent demon and renders him capable 
of driving out demons, or rendering them favourable. 
In particular, the demons of growth, the spirits of 
animals which play a part in it, and the animal-spirits 
of hunting and fishing must by mim etic gestures be 
conjured up within the reach of human-power.” ^ 

This, however, is not totemism, and we have no 
evidence of anything in the nature of a totemic 
organization of Palaeolithic society. If such had pre- 
vailed, it is highly improbable that in one cave so many 
different varieties of animals would be depicted, as each 
totem presumably would have had its own sanctuary 
for the performance of its particular rites. Moreover, 
although the institution is widespread to-day, it is 
unknown among such very primitive people as the 
Andamanese, the Semang and the Paviotso, while in 
North America the exogamous totemic folk in the 
South-west region, and along the North-west Pacific 
coast, have a higher general culture than the clanless 
non-totemic tribes isolated from the focus of civiliza- 
tion. 

The elaboration of ritual and social organization 
in a typical totemic co mmuni ty is hardly suggestive 
of the institution being genuinely primitive, especially 
as in its most characteristic form it is connected with 

' T. Koch-Grunbetg, Zwn Jsbn wUir dm Indiwmm (Stuttgart, 1908-10), 
Bde. II, p. 196. 
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cultiue heroes and the tho^iy of metempsychosis. 
Thus, in Australia each member of the tribe is regarded 
as a “ reincarnation of the never-dying spirit of one 
of the semi-animal ancestors, and, therefore, when 
bom he, or she, bears of necessity the name of the 
animal or plant of which the Alcheringa ancestor was a 
transformation or a descendant.”^ That is to say, 
in the Alcheringa there were only totemic beings, half 
animal in form and half human. It was these who 
made the stock of the souls which have ever since been 
located in certain centres, whence they enter women of 
the right totem when their time for reincarnation has 
come. 

The original Alcheringa ancestors were not 
distinctly human, animal or vegetable, and it is from 
this stock that the clans are thought to be derived 
since the spirit individuals left behind have been 
continuously undergoing rebirth by entering the 
bodies of women. Thus each person is the living 
incarnation of an original mai-aurli who emanated 
from a totemic ancestor. “ Every individual goes back 
after death in spirit form to the spot at which it was 
left in the Alcheringa by the ancestor of the totem. 
If, for example, it were originally a pigeon spirit, then 
it will go into the rocks at the spot where the pigeon 
ancestor performed ceremonies in the Alcheringa and 
left spirits behind. In the course of ages any single 
individual can run the whole gamut of the totems, 
but always returning at death to its original home.” • 
So the clan reproduces itself ad infinitum^ the soul- 

> Natbn Trtbu of Central Aeatral., p. ix8. 

• Nortbem Tnbti of Central Auitrid., pp. 14J, 174. 
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substance continually undergoing reincarnation in a 
ceaseless circle of transformations. Therefore, the 
clan totem consists of a group of individuals sharing 
with a certain animal or vegetable spedes, or other 
sacred object, a common ancestral life which is 
capable of assuming any form accordmg to the 
requirements of the moment. 

Behind these elaborations the fundamental con- 
ception is that of the culture heroes making human 
embryos through a process of reincarnation in which 
women are the vessels for the germination of the 
soul-substance. This notion, however, is far too 
specialized to be regarded as genuinely primitive m 
the sense required by the Palaeolithic evidence. There- 
fore, to erect an elaborate reconstruction of the theory 
of sacrifice on the basis of totemism is to build on very 
insecure foundations. Even more precarious is it to 
postulate with Freud a “ primal state of society ” when 
man lived m small communities of an adult male and 
a number of females and their children, since this 
condition can be observed nowhere. Even more 
improbable is the supposed slaying and eating of the 
father by the jealous and eaqielled sons, who thus put 
an end to the father horde. On this unverifiable 
hypothesis the totem feast becomes the repetition and 
commemoration of the criminal act with which began 
social organization, moral tabus and religion.^ 

To avoid the difficulty of finding an adequate motive 
for the repetition of the alleged primeval parricide, 
and a racial memory of the drama. Dr. Money-Kyrle 

' Freud, ToUm aid Taboo, Eng. tnuu. by A. A. Brill (New York, 1918), 

pp. 2JJ f. 
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has modified the Freudian theory by making sacrifice 
the symbolic representation of an unconscious desire 
to kill the father, which each individual is supposed to 
have acquired for himself. During the long period of 
infimcy the predilection for incest in the unconscious 
has been conditioned, it is contended, and variations 
in the institution of sacrifice are correlated with 
various solutions of the central complex.^ But the 
totemic sacramental meal is still a fundamental feature 
in the analysis, and however much the theory be 
modified and restated, it rests upon a purely hypo- 
thetical situation without parallel in any known culture. 

Thus, for example, the evidence for the existence of 
a “ father horde ” in contrast to a “ son horde ” of 
expelled bachelors has yet to be produced, and even if 
the Darwinian-Atkinson guess concerning the alleged 
gorilla-type of human society could be substantiated, 
it would not follow that the practice of ritual canmbal- 
ism was a characteristic feature of the organization, 
since the diet of this species would be presumably 
mainl y edible fruits. Moreover, as Prof. Malinowsid 
has pointed out, the theory tries “to explain the 
origins of culture and hence involves a circular 
argument,” smce the “ pre-cultural animals ” must 
have had a “ substantial store of cultural goods and 
implements ” if “ the use of a new weapon ” was the 
cause of the momentous discovery.* “ No material 
culture is imaginable,” in fact, “without the con- 
comitant existence of organization, morality and 
religion.” • 

' A. Money-Kytle, Tbt Miamtig of Sacrtfitt (Load., 1930), pp, 193 ff , 213 C 

* Stx and ’Rtprunon m Saoagf Soatty (Load., 1927}, p. 133. 

• Op, at. 
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Leaving on one side the probability that primitive 
society was matriarchal in character, whi^ Freud 
does not dispute,^ the hypothesis breaks down with the 
Robertson Smith theory of sacrifice. If totemismis a 
specialized form of the doctrine of metempsychosis m 
which Alcheringa ancestors play the part of Creators, 
it is scarcely likely to be an aspect of primeval society, 
as we have endeavoured to show. TTiere is no reason 
to suppose that the practice was known in Palaeohthic 
times notwithstanding the existence of a developed life 
ritual. Moreover, it is not by any means of universal 
application in the higher states of culture. Thus, it 
has yet to be proved that the Hebrews passed through 
a totemic stage in the evolution of their highly complex 
sacrificial system. Be this as it may, it certainly cannot 
now be maintained that “ originally all sacrifices were 
eaten by the worshippers,” and, “ in the oldest sacrifice 
the blood was drunk by the worshippers, and after 
it ceased to be it was poured out upon the altar.” • 

Therefore, even if the psycho-an^ytical theory were 
accurate in itself, it would not throw light on the 
origins of sacrifice. It is not until we reach the stage 
in which the hypothetical pamddes, or their descend- 
ants, treated their totem as they are alleged to have 
treated their sire, killing him, eating him, and mourn- 
ing for him, that we come to bed rock ; and then the 
causal relation between deicide and parricide is not 
very convincing. No adequate reason is given to 
explain why a blind, imconscious urge should have led 
the primeval murderers to repeat their crime in the form 
of a totemic sacramental communion, or how it came 

* ToUm tmJ Taboo, p. If * 'Rjtbgfoa of tbt S4mtts,p. 
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to be extended to widely separated races. It might 
have been expected that the sublimation would have 
taken a very diflFerent form, and in divers modes of 
expression, in successive generations, but these are 
questions for psychologists to determine. 

Excluding totenusm and its derivatives, real and 
supposed, as inadequate explanations of the origin of 
sacrifice, an analysis of the ritual of the blood offering 
in its rudimentary modes of expression takes us back 
to an early stage in the food quest long before the 
institution as a culture pattern emerged. From time 
immemorial blood has been regarded as the restorer 
of Life to the dead, the bestower of health and strength 
to the living, and the sacred bond uniting those who 
possessed a common soul-substance. It is this cycle 
of ideas which appears to he behind the Palaeolithic 
himting ritual, and constitutes the fundamental concept 
in the blood offering in higher states of culture. 

The instinctive craving for life led to a great variety 
of ways and means being devised to overcome the 
disabilities of decay and death which became woven 
into an elaborate culture pattern in the Near East in 
the third mtllRnnium b.c. It is in the same settmg 
that the origin of sacrifice must be sought, the blood 
offering being a fundamental element in the institution 
since the blood from the beginning seems to have been 
looked upon as the source of life. 
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VEGETATION RITUAL 

Turning now to the second of the two broad distinc- 
tions in the institution of sacrifice, the vegetation 
offering is second only in importance and antiquity 
to the blood offering, and has many points in common 
with it It is, in fart, the agricultural counterpart of 
the hunting ritual, and its developments. 

In the Paheolithic cultures, when the cultivation of 
the soil had yet to be accomplished, any object directly 
associated with the female principle and generative 
functions seems to have been regarded as a symbol of 
vitality capable of transferring its fertilking properties 
from one person or thing to another. Hence the 
numerous figures of women with the maternity organs 
grossly exaggerated that occur in Palaeolithic sites 
from the Aurignacian onwards, extending from the 
Italian Riviera and the Dordogne to Austria and 
Moravia,^ and almost identical in form with the 
figurines associated with the cult of the Great Mother 
in Crete, Malta, the .^Egean, Egypt and Western Asia. 

M. Luquet’s contention that this interpretation is 
“ adventurous ” inasmuch as hunters would be more 
likely for economic reasons to resort to infanticide and 
abortion to keep down their numbers, is scarcely con- 

* D^chelette, Mamml d'tnbMogn (Puu, 1908), pp. Z17, 418 ff, J84; 
Obetmaier, FosstI Man m Spam (New Hayen, 192$), pp. 214 f. ; SoUai, 
Anamt HnnUrs (Lood., 1917), pp. 574 f. 
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vincing.* As Frazer has said, “ to live and to cause 
to live, to eat food and to beget children, these were 
the primary wants of man in the past, and they will be 
the primary wants of men in the future so long as the 
world lasts. Other things may be added to enrich 
and beautify human life, but unless these wants are 
first satisfied, humanity itself must cease to exist. 
These two things, therefore, food and children, were 
what men chiefly sought to procure by the performance 
of magical rites for the regulation of the seasons.” ■ 
Whatever may have been the precise motive of the 
Palxolithic femde figurines, it is unthinkable either 
that their human coxmterparts had no desire for 
motherhood or that the models represent portraits of 
Aungnacian women, there being no suggestion of 
the abnormahties depicted on the statuettes in the 
Cr6-Magnon or Grinuddi skeletal remains. Granting 
that the majority of the bixrials known to us are those of 
males, it is not usual to find a race where all the women 
are fat and the men thm. Moreover, the physiognomy 
is invariably ignored in the figurines, all the emphasis 
being laid upon the sexual organs, which is exactly 
what would be expected in fertility charms. 

To the primitive mind the figure of a woman with 
her characteristic features brought into prominence 
readily becomes a symbol of her functions since the 
portrait, the person or thing represented, and the 
attributes associated therewith are conceived as one 
complete whole. Since woman is the mother of the 
race, she is essentially the life-giver, and her image is 

* Tb* Art and Rtligim of Fattil Man (New Haven and Lond., i9}o), 
pp. 109 f 

• Goidm Bongb, 3rd Edinon, pt. iv, “ Adonit,” (Lend., 1914), p. 5. 
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endowed, like blood, with vitalizing power. In this 
connexion it is interesting to record that the well- 
known bas-relief of a woman holding the horn of a 
bison in her right hand, found by Dr. Lalanne among 
the remains of the Aurignadan occupation of the rock- 
shelter at Laussel (Dordogne), contains traces of red 
colouring matter on the figure.* If this was a fertility 
object, as seems probable, the red pigment was added 
doubtless to increase its vitalizing qualities, and render 
it more potent in causing animals to multiply. 

In adition to these figures, objects resembling fe- 
male attributes have a similar significance, just as ochre 
is the equivalent of blood. Thus certam shells such 
as the Red Sea cowry, shaped in the form of the portal 
by which a child enters the world, seem to have been 
connected with the female prinaple, and to have been 
employed as fertility charms.* If the hypothesis has 
been over-worked by some of its advocates, the fact 
remains that there is abundant evidence of shells 
associated with so many Palaeolithic interments which 
appear to have an amuletic value as vitalizing agents. 
In the Grottes des Enfants at Grimaldi, for instance, 
the bodies were surrounded with a multitude of shells, 
and the two children were placed in a shroud com- 
posed of nearly a thousand sea-shells.* At La Grotte 
du Cavillon the body of a Cro-Magnon man, lying in 
the contracted position, had over two hundred pierced 
shells about his head, while in the originai Cr6-Magnon 

* VAnthop., xxu, 1912, pp. 129 f. 

* Elliot Smith, JEiviMon of tbo Dr^gm, pp. i jo f. ; J. W. Jackion. Sbitis 
at Eaubm* of tbo hltpahoas of Earfy Odtart (Mancbnter, 1917), pp. 138 ff. 

* UAtttbrop,, xni, pp. 237-320 , R. Vemeau, I u Grottos its Grtmalit, 
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buml at Les Eyzies three hundred pierced marine 
shells, chiefly of the Uttoritui species, were discovered 
beside the skeletons.^ These, it would appear, had 
been strung together to form necklaces as in the case 
of the later examples found at Mas d’Azil.* In a cere- 
monial interment at Laugerie-Basse cowries were 
arranged in pairs upon the body ; two pairs on the 
forehead, one near each humerus, four in ^e region of 
the knees and thighs and two upon each foot.* Here 
the idea of an ornamental necklace does not seem to 
be at all convincing, the general circumstances sug- 
gesting a ceremonial interment fully equipped with 
fertility symbols calculated to give life to the deceased. 

The Corn-Mothers 

Taken collectively the Palaeolithic data pomt to the 
existence of an established cult of the femde principle 
in which amulets of various kmds played a prominent 
part in the conservation and promotion of hfe among 
man, beast and the dead. With the discovery of 
agriculture at the dawn of civihiation, attention was 
directed to the cultivation of the soil with the result 
that the magico-religious control of the chase was 
transformed into an elaborate system of seasonal 
ritual to maintain the food supply, in which the same 
symbolism recurs. Thus, effigies composed of newly 
cut seedlings of com, rye, maixe or rice are conspicuous 
in agricultural ceremonial in many parts of the world.* 

* Lutet, RAiijHM Aqmiamm (Load., 1856-75), pp. 6x ff. 

* SJAiUbrop, vu, 1896, p. 655. 

* Compt$j-KuiibuikrAt€mi.i$sScmttt,\jnav, 1871, pp. 1060-5. 

« Cf. GoUm Botq/i, pt. vu, " Spmtt of the Om and of the Wild” 
(Loud., 1914). PP* I5i-xa4* 
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When the corn-spirit is regarded as an old woman, the 
image is made by one of the elder women, and, con- 
versely, when it is thought to be a maiden, a young girl 
usually performs the rite. Sometimes it is believed 
that the growth of the crops is the counterpart of the 
maturing of the “ mother,” and therefore in the Bruck 
district of Styria the last sheaf is made into the shapeof a 
woman by Ae oldest married woman in the village, of 
an age from fifty to fifty-five years. The finest ears 
are plucked out of it and made into a wreath, which, 
twined with flowers, is carried by the prettiest girl of 
the village. In some places the corn-mother is taken 
in procession by two lads who walk behind the girl to 
the squire’s house, and while he receives the wreath 
and hangs it up in the hall, the corn-mother is placed 
on the top of a pile of wood, where it is the centre of 
the harvest supper and dance. It is then hung up 
in the bam till the threshing is over, and on the follow- 
ing Sunday the wreath is dedicated in Qiurch. On 
Holy Saturday the grain is rubbed out of it by a seven- 
years old girl and scattered among the young com. 
At Christmas the straw of the wreath is placed in the 
manger to make the cattle thrive.^ 

In these customs the fertilizmg power of the image 
is apparent, the vitalizing influence of the “ mother ” 
extending from the newly sown com to the catde in 
the stall. In the innumerable examples of the ritual 
which Frazer has collected from all parts of the world, 
the fundamental intention is that of ensuring the con- 
tinuance of the crops through the potency of the 

1 W. Maonhatdt, Mytbohffscbt Forteiimgfn (Sttasbotg, 1884), pp. 517 f. ; 
Fta2cr, op. ctt., pp. 155 f. 
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mother symbol, the newly reaped cereals transmitting 
to the ea^ and the crops renewed energy to produce 
their fruits by virtue of the life-giving qualities with 
which they are charged. Behind the ceremonial there 
stands the shadowy form of the Great Mother, whose 
image plays an integral part in the rites, and is some- 
times actually called by this name. Thus the last 
sheaf to be taken home is frequently designated the 
“ Great Mother,” or “ Grandmother ” in Westphalia 
and East Prussia, and is adorned with flowers, ribbons 
and a woman’s apron.^ The inherent vitality of the 
figure is signified by its careful preservation through- 
out the winter to ensure fertility when the contents 
are mingled with the crops in the following spring, or 
brought into contact with the cattle. 

So potent was the maize-mother in Pern that it was 
reverb as a god because it had “ the power of con- 
ceiving and giving birth to much maize.” To pro- 
mote fertility, sacred dances were held in connexion 
with it, and then it was burnt sacrificiaUy in order to 
obtain an abundant crop of the cereal.* At Cuzco in 
this district when the grains were removed from their 
cobs, figures of sheaves were carved in wood and 
dressed up like human beings. These were then 
b\imt, together with children and sheep, to revivify the 
maize spirits and enable them to perform their bene- 
ficent functions during the next season.* 

In addition to this life-giving significance, there is 
apparently also another theme running through the 

» W Mosnbitdt, tp. tit., p. jii ; Pnaxx, p. 156. 

' Kanteo, AmUi M Mtttto NMioiu/ dt Hittona Nmttira/ it fitmtu Atrts, 
tomo X9dr, 191), p. 110. 

' Cobo, Hts/oru delmmo wnmio (Senlla, 189;), hr, pp. xj S, 
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titual, viz. the fear of incurring the revenge of the 
slain com-spirit, which was apparently never wholly 
set at rest, and therefore capable of causing the failure 
of the crops by withdrawing from the processes of 
growth.! Thus, in the Highlands of Scotland, for 
example, there was “ a struggle to escape from being 
the last done with the shearing, and when tillage in 
common existed, instances were known of a ridge 
being left unshorn (no person would claim it) because 
of it being behind the rest. The fear entertamed 
was that of having the ‘ famine of the farm ’ in the 
shape of an imaginary old woman {catlleacb) to feed 
till next harvest.” • Her possession was a serious 
matter for the owner since she brought disaster, death 
and failure to the crops, so that reapers have been 
known to stay up all night to be well ahead with their 
work lest this misfortune should befall them. 

Qosely associated with the Cailleach lore is the 
practice of expelling death at Qiristmas by setting on 
fire the Yule log which was sometimes actually called 
CailUacb NoUicb (NoUaig) — the Old Woman of Christ- 
mas.* The method usually adopted was that of the 
head of the household going to a wood on the night of 
Christmas Eve, and there cutting down a tree stump 
which he carved into the resemblance of an old woman. 
He then carried it home and placed it in the middle of 
a big peat fire burning in the centre of the room. 
While “ the wife ” blaz^, the company cracked jokes, 
and when only the ashes remain^, they abandoned 
themselves to festivities.” This sacrifice was sup- 

^ I un indebted to Mn. M. M. Banks fot this suggestion. 

* J. G. Csffl^jeii, of tbo HogUomb (Glsigow, 1900), pp. 245 ff. 

■ J. MBcCaliocb,Hv/M7^^ I9a4).iv,p 549. 
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posed, in some places, to ptopitiate the angel of death, 
who was eq>ected, because of it, to refrain from visit- 
ing the house for a year.” ^ 

There would seem to be two purposes, therefore, in 
these vegetation rites. On the one hand, the vitality 
embodied in the image is r^arded as having a quicken- 
ing and ferdlizing power. On the other hand, the 
symbol is coimected with famine and death. This 
apparent contradiction, however, is only the expres- 
sion of the age-long dual endeavour of getting rid of 
evil to secure good, of expelling death to gain life. 
The fundamental concept is the will to live, and the 
negative ritual of expulsion is the means to the attain- 
ment of the positive desire. To conserve and pro- 
mote life, decay and death must be first banished, and, 
therefore, the institution of sacri£ce centres in the 
oflFering of an efficacious victim. But of this more 
anon. 

The KituaJ of the First-Fndfs 

Vegetation being the offspring of Mother Earth and 
animated by a quasi-divine soul-substance analogous 
to that which animals share witb man, a similar para- 
doxical situation exists in agncultural communities as 
among hunting tribes. The crops are the means of 
subsistence, yet their sacredness renders them danger- 
ous unless and until they are approached with due 
solemnity and “ apology.” Thus, in addition to the 
positive and negative ritual of impulsion and expul- 
sion, the tabu surrounding the first-fruits and the 

^ A. Folaoo. Q«r Higfiltml Fa 4 t-/«rr HmUif (Dingwall, 1926), p. ijo ; 
G. HendetKKS, SmntU m nmg th Ctl/s (Gkigow, 1911), p. 284 ; 
Rogen, StM Lift m Snt Um J (Edia., 1886), lii, p. 244. 
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harvest has played an important part in vegetation 
ceremonial. 

Before the new millet may be consumed among the 
Ainu, for example, cakes of the cereal are prepared and 
addressed as follows : “ O thou cereal deity, we 
worship thee. Thou hast grown very well this year, 
and thy flavour will be sweet. Thou art good. The 
goddess of fire wiU be glad, and we also rejoice greatly. 
O thou God, O thou divine cereal, do thou nourish 
the people. I now partake of thee. I worship thee 
and give thee thanks 1 After having thus prayed, they, 
the worshippers, take a cake and eat it, and from this 
time the people may all partake of the new millet.” ^ 
A similar solemn meal is held among the Cafifes of 
Zululand before the crops arc gathered. The new 
fruits are boiled in a special pot reserved for the 
purpose, and the sacred food placed in the mouth of 
each man by the king. If any one were to partake of 
the crops before this has been done he would die.* 
Both the Matabele * and the Yomba enforce the same 
tabu until the chief has sacrificed a bull before the 
tomb of his grandfiither, and deposited pots of fresh 
beer and porridge made from the first-fruits, in front 
of the shrine. The blood of the victim is then 
sprinkled on the carefully weeded and freshly ploughed 
soil, and on the rafters of the little hut. A feast on 
the carcass, the porridge and the beer follows.* 

* Batchelor, Tbi Atmi and tbetr Po/k-bre, pp. ao4 ff. 

* L. Grout, Z«AiW(Pbilad., igS4), p. i6i ; F. Speckmann, DU Harmaaoi- 
barpr MissioH m j^rua (Hetmaontbuig, 1876), pp. 194 S. 

* Decle, Tbrm Ytari m Sopoff Afnsa (luood., 1898), p. 1J7. 

* C. Gouldsbuiy and H. Sheane, Tit Gnat Plattau of Nortbtrn BJbodttta 
(Lond., 1911), pp. 294 f. 
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In North America the Natchez of Louisana were 
accustomed to hold a “ feast of grain *’ in the seventh 
moon which consisted principally in the ceremonial 
eating of new com sown expressly for the purpose with 
suitable ritual. The ground in which it was grown 
was virgin soil, dressed and prepared for the warriors 
alone, who were the only persons allowed to sow, 
tend and gather the grain. When it was nearly ripe 
they collected it, placed it in a round granary, and 
informed the Great Sun who appointed a day for the 
festival. On the feast the whole nation set out from 
the village to the sacred granary, the chief attending in 
State apparel. New fire was made by friction, and 
when everything was prepared for dressing the com, 
it was solemnly cooked, and distributed sacramentally 
to the female Suns, and then to all the women who 
proceeded to prepare grain in all the huts. The great 
Sun, having offered a plate of it to the four quarters of 
the earth, then gave the command to the warriors to 
eat it ; the boys followed their example, and finally 
the women.^ 

It was in this district, in the Creek coimtry, that the 
fiunous Busk festival took place. In July or August, 
when the com was ripe, the preparations began with 
the extinguishing of all the fires in the village including 
that on the temple hearth, and the scouring of the 
cooking vessels in which the new crops would be 
placed. The public square was carefully swept, and 
only men of the rank of warriors who had not broken 
the law of the first-fruit offering, and that of marriage, 
during the year, were allowed to enter. A strict fast 

» J. R. Swtnton, ^irdBiU. B^.E. (Wuh., 1911), pp. iij f. 
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was then observed for two eights and a day which 
entailed purgings with emetics. This accomplished, 
the high pdest made new fire by friction, and placed 
it on the altar, every spark of old fire having previously 
been thrown away in the village, with all traces of the 
old year’s food. A basket of new fruits was then 
brought to the high priest, who took out a little of 
each kind, rubbed it with bear’s oil, and offered it, 
together with some flesh, “to the bountiful holy 
spirit of fire, as first-ftult offering, and an annual 
oblation for sin.” Next he consecrated the sacred 
emetics (button-snake root and cassina) by pouring a 
little of them into the fire. Then he addressed the 
people, exhorting them to continue to observe their 
customary rites, and announcing that the sins of the 
previous year had been purged by the new fire, which 
was subsequently set down outside the holy square to 
be carried home joyfully to the purified hearths. The 
new fruits were now ready to be eaten with the indis- 
pensable bear’s oil. The festival was continued for 
eight days durmg which the warriors were clad in 
their martial array, danced round the sacred fire, 
rubbed the new com on their hands, faces and breasts, 
and, together with the rest of the community, observed 
the strictest continence. Finally, the people smeared 
themselves with white clay and bathed in running 
water to remove the last traces of evil incurred during 
the year.^ 

TTie drastic preparations for the eating of the new 
crops indicate the extreme sacredness with which they 

> F. G. Speck. ^ Ym/u Imbmu (Fhilad.. 1909), pp. 86 f. ; C Mac- 

Cauley. j/S K.fiu4.£. (1887), pp. }aa ff. for the allied Soninole ntea, 
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were regarded, every possible precaution having been 
taken to prevent the neutralmtion of the infusion of 
new life and vigour by contact with ordinary food. 
How fill this attitude may have arisen out of primitive 
tabus imposed to prevent the gathering of the new 
fruits too soon, it is difi&cult to say, but probably some 
such practical motive played a part in the early develop- 
ments of the observances. This is suggested by the 
permission of the chief being required before the crops 
might be eaten, and the extension of this custom in the 
holding of a solemn meal by a few selected members of 
the tribe, or totem group, to desacralize the food.^ 
But apart from the question of origins, the rites as 
they were actually practised within recent memory had 
acquired a magico-religious significance based on the 
conception of the first-fruits bemg animated by some 
mysterious vitality, sometimes, as among the Ainu and 
the Thompson Indians,* regarded as a spiritual being. 
Whether the indwelling entity is interpreted as a 
“ cereal deity ” or “ com spirit,” or merely as a vehicle 
of an impersonal soul-substance, once the danger is 
overcome by appropriate ritual, the very act of 
desacralization may be employed as a renewal of life 
and vigour at a time in the year when such a defence 
is most needed. It would seem, then, that the first- 
fruit ceremonial is essentially neither a sacrament or 
communion with a deity, nor a propitiation of a power- 
ful spirit, as Frazer suggests,* but mainly as a ritual 

^ Stow, NsHm Rjm of South Afrtcm (Load., 1905), p. 174 ; Kingsley, Wist 
Afruuu StuHu (Lood., 1899}, p. 4)6, p. 174 , Spencer and Gillen. Natuu 
Trihs rf CtHtral. Austral, 

* J. Teit, Jtst^ N. Paefit Esepod., 1900, p. 549 ; cf. Batohelor, op, ttt. 

* GoUm Bough (“ Spirits of G>m ”), u, pp. 8z ff. 



IMPULSION AND EXPULSION 

device to enable them to be consumed without injury 
to the recipients or to the vegetative process. 

Now it was around this positive and negative im- 
pulse towards life that the complex system of myth 
and ritual developed which found egression in 
agricultural communities at the dawn of civilization. 
In the great death and resurrection drama impulsion 
and expulsion both have their appropriate rites and 
purposes — ^the riddance of evil (i.e. hunger and barren- 
ness), and the promotion of good (food and fertility). 
As Mss Harrison says, it is all summed up in the old 
formula, “ Out with famine, in with health and 
wealth.” ^ It is this situation which is reproduced in 
mumming plays, and seasonal ceremonies, such as the 
contest between the Old and New Year, or Winter and 
Summer, or between twin brothers, as in the Norse 
myth of Balder and Mother, or the Egyptian story of 
Osiris and Set. Whatever form the hostile duality 
has taken, the triumph of good has been depicted by 
the defeat or expulsion of evil, personified as Horns 
and Set, Marduk and Tiamat, Yahweh and the Dragon. 

In the Babylonian New Year festival the struggle 
was symbolized by a race between Zu and Ninurta, 
in which Zu was defeated and probably slain, while 
elsewhere rites of this character were combined with 
a ritual marriage, as, for example, when Winter and 
Spring engaged in mortal combat for the possession 
of a woman, in the course of which the former was 
slain by the latter, who married the woman. Some- 
times the play was more complicated, and Winter 
killed Spring, but only to cause him to be resuscitated 

» Epthgmaia to tbt Stu^ of Grmk ^th/jon (C»mb , 1911), p. J. 
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or live again in the person of a young boy who 
promptly slew Winter. It is this motive that runs 
through the legend of CEdipus, who slew his father 
and married his mother, or of Perseus, who killed his 
grand&ther. 

TammHz and Isbtar 

Behind this ritual stands the shadowy form of the 
Great Mother which we have found dominating fertility 
and vegetation cults, probably from Palaeolithic times 
onwards. As Prof. Langdon says, “ throughout their 
history, from the most ancient period to the very end 
of their existence as a race, the unmarried goddess is a 
dominating figure, the persistent and unchanging 
influence in the vast and complex pantheon.” ^ Never- 
theless, the Great Mother was not the only deity con- 
cerned with fertility and vegetation in the Sumerian 
texts since in the cult of Ishtar and Tammuz, the son- 
lover of the goddess, was virtually the embodiment of 
the life principle, typified originally, apparently, by the 
vivifying waters. Thus, as Langdon has pointed out, 
** since in Babylonia as in Egypt the fertility of the soil 
dq>ended upon irrigation, it is but natural to expect 
that the youthful god who rq)resents the birth and 
death of nature, would represent the beneficent 
waters which flooded the valleys of the Tigris and 
Euphrates in the later winter, and which ebbed away 
and nearly disappeared, in the canals and rivers in the 
period of Summer drought.” • 

He figures in the king-lists as the antediluvian 

* Tammuz mi Ishttr (Oxford, 1914}, pp. 4 f. 

• Op. at., p. 5. 
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ISHTAR AND TAMMUZ 


Dtimuzi, “ the faithful son of the fresh waters which 
come from the earth, The general epithet dumu^i 
is merely the Sumerian title to designate the dying 
god or “ fidthful child of the deep,” there being no 
particular name for the divine life-giver. When the 
Sumerians moved into the Euphrates valley, Tammuz 
became a god of the fertilizing waters, btlffrsu, “ lord 
of the flood.” Thus, as the personiflcation of the 
fertilizing waters which flooded the land in winter and 
which died away in summer, he was regarded as the 
source and controller of vegetation par txctlhncty and, 
therefore, the com-spirit who dies and comes to life 
again every year.* 

In this capacity, as the embodiment of the life 
principle, his influence was operative in all reproductive 
functions, and consequently during his annual descent 
into the Land of No-Retum, and the absence of Ishtar, 
the Mother Goddess, in her search for her lover-son, 
the reproductive processes were m abeyance. It was 
consequently hardly surprising that in the days of 
Israel’s exile in Babylonia women should be seen at 
the appropriate season “weeping for Tammuz” 
(Ezek. viii. 14), since no offspring of man or beast 
coidd be bom till the divine heroes returned. 

It would seem, then, that from the period which 
cannot be dated later than 3000 b.c., and may con- 
ceivably be of even greater antiquity, there existed the 
notion that all life depended on the reproductive 
activities of a divine person who was himself suflB- 

* Cmmjorm T*xtt, zziv, pi. i6, i, )o; c£. Expository Timts, zxrii, 
191J-16, p. J19. 

* Lingdon, Snmtrum tod Balyimiaii Psalms (Pam, 1909), p. 160 ; 1, 14, 

9. P> 3}8 : cf< op. at., p. II. 
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dently mortal in his nature to be liable to loss of 
virility, and even capable of death. This widespread 
and deeply laid belief is the theme running through 
vegetation ritual in its classical form everywhere, but 
in Babylonia the cult of Tammua is difiFerentiated from 
its counterparts elsewhere inasmuch as the worship 
centred in the declining energies of the hero rather 
than in his resurrection. It was the dying son of the 
virgin mother, whom “the shadows of the nether 
world each year claimed as a divine sacrifice for man 
and beast and vegetation.” » Therefore, the character- 
istic features of this worship were the annual wail- 
ings for Tammua in midsummer anH the wanderings 
of the sorrowing mother in the barren fields and 
desolate sheepfolds in search of her lost son and lover. 

Possibly Tammuz was actually a prehistoric king of 
Erech,* and while he was not the recipient of adoration 
or sacrifice, like other Sumerian monarchs he claimed 
divine procreation and birth. Shortly after 5000 b.c. 
Sumerian rulers appear to have been worshipped and 
deified during their lifetime, and they may have been 
put to death for the life of the cities over which they 
presided. At any rate this is the interpretation given 
by Langdon to the references in the later texts to the 
departed shades of kings being identified with the 
dying god, as “ a survival of an ancient idea so 
adapted in practice, that the king escaped actual 
sacrifice by some symbolic act,” and incidentally at the 
same time attamed heaven at last.* 

> TarnmHz and Isbtar, p. }. 

• Op.cit , ijmgdon, ofPeon.Pub., 

Btb. Section, z, z, 1917, p. xo8, n. i. 
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Adonis and Attis 

Passing from Mesopotamia to Greece, the worship 
of Adonis may very likely rqiresent another form of 
the Sumerian myth, the appellation “ Adonis ” being 
merely the Greek adaptation of the Syriac form of 
address, Adm, “Lord.” It has been conjectured, 
again, that Attis is another instance of the same pro- 
cess, but however this may be, the two divinities were 
identical in their relationship to the Great Mother, 
and therefore to fertility and the decay and revival of 
nature. In all these cults, from the crude female 
figurines of the Palajolithic cultures, and the subse- 
quent maize-mothers and first-fruit rituals, to the 
classical myths, it was the Great Mother who played 
the determining part in life-giving functions. But as 
the male element was given greater prominence, the 
Mother Goddess tended to occupy a subordinate posi- 
tion in her capacity as the wife instead of the son of 
the culture hero. With the development of Qty States, 
and the establishment of the divine kingship, the 
partnership was dissolved, and as the god and goddess 
pursued a separate course, the original relationship 
became obscured, or entirely lost, so that in some cases 
the divinities changed their sex as well as their attri- 
butes. 

Osiris and Isis 

In Egypt while Osiris is clearly the counterpart of 
Tammuz, he was represented as the brother-spouse of 
Isis and not her son. Furthermore, the living king was 
identified with Horns and Re, and not with ^e culture 
hero, who was always a dead king. So numerous were 
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the ttansfotmatio&s and modifications in the Egyptian 
cult, in fact, that Sir E. Wallis Budge has been led to 
assert that “ had a priest of Osiris who lived at Abydos 
under the XVmth dynasty witnessed the celebration 
of the great festival of Isis and Osiris in any large town 
in the first century before Christ, it is tolerably certain 
that he would have regarded it as a lengthy act of 
worship of strange gods, in which there appeared here 
and there, ceremonies and phrases which reminded 
him of the ancient Abydos ritual.”^ Nevertheless, 
the fundamental features of the Plutarch myth ate true 
to type, and throw a flood of light on the origins of 
dea^ and resurrection ritual. 

Thus, Osiris is represented as the inundation, and 
Isis the land irrigated by it,* while elsewhere she 
appears as the throne.* In either capacity she is 
r^ted to the Great Mother. Moreover, she is de- 
scribed as the giver of life to the dead, “ wife of the 
lord of the abyss,” “ wife of the lord of the inunda- 
tion,” and “ creatrix of the Nile flood.” As the 
power of the Nile she was called Sati and Sept, and, as 
the producer of fertility by means of water she was 
call^ Anket. She was the female counterpart of the 
primeval abyss from which all life sprang, and at an 
early period she absorbed all the characteristics of the 
other goddesses, very much as Re combined the 
functions of the gods. 

The cult of Isis, however, differed from that of her 
husband in that it centred, at any rate in its later 
aspects, in the mystery of birth, whereas that of Osiris 

^ Ltgmit tf tb$ Gtdi (Load., i9i>), p. IzzzL 

* Isu It Osms, p. )B. 

* Emum, Znti.far Agtpt. Sprmbi, 1909, p. 91. 
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was essentially a mystery of life issuing ftom death. 
Primarily he was a culture hero who in the capacity of a 
beneficent king had passed through the experience of 
death and thereby unloosed the springs of life from the 
grave. Thus he was regarded as the source of immor- 
tality to the blessed dead, and in a secondary sense a 
god of vegetation. In the Pyramid Texts, when the 
dead king was identified with him, he was thought to 
rise in the hereafter in union with the god. “ As he 
(Osiris) lives, this king Unis lives ; as he dies not, this 
king Unis dies not ; as he perishes not, this king Unis 
perishes not.” ^ The dead king receives the throne of 
Osiris, and becomes, like him, king of the dead. 
Similarly in the Osirian Mystery as described on a 
stela dated from Senusret III (Xllth Dynasty), it was 
the death and passion of the god that was represented 
in the sacred drama at Abydos.* 

Since the emphasis is laid on death as the gate of life 
it was as the dead king that Osiris was depicted, 
frequently with grain sprouting ftom his mummy, 
suggesting the imperishable life of the god by means 
of which he survived death. Furthermore, he was 
identified with the fertilizing waters of the Nile, so 
that in him was combined the life-giving power which 
provided the food supply in this world, and enabled the 
mortal body to put on immortality beyond the grave. 

The connecting link between these two aspects of 
the Osirian ritual seems to be the Nile. The fact that 
his body was supposed to have been revivified at his 
original embalmment by lustral water poured out by 

' Bieaited, op at , p 146. 

* H Schaefer, Du Mysttrum Jot Ostru m Aiyjot (Leipzig, 1904}. 
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Isis and Nephthys, is an indication that the life-giving 
potency of this element played a determining part in 
the elaboration of the cult. It was upon the Nile that 
Egypt depended for its very existence, and in a number 
of passages in the Pyramid Texts the inundation is 
directly attributed to Osiris. “The lakes fill, the 
canals are inundated by the purification that came 
forth from Osiris,” while later Rameses IV says to the 
god, “ Thou art indeed the Nile, great on the fields at 
the beginning of the seasons ; gods and men live by 
the moisture that is in them.”» 

This is further illustrated by the libation ritual which 
Dr. Blackman has shown rests on the belief that the 
dead are revivified by means of “ the fluid which issued 
from Osiris.” “ The corpse of the deceased,” he says, 
“ is dry and shrivelled. To revivify it the vital fluids 
that have exuded from it must be restored, for not till 
then will life return and the heart beat again. This, so 
these texts • show us, was believed to be accomphshed 
by offering libations to the accompaniment of in- 
cantations.” ■ 

The first three of the libations in question (Pyramid 
Text 22-23; 7j6-fi6; 868) are said to be “ the actual 
fluids that have issued from the corpse,” while the re- 
maining four quoted (Pyr. 2007 ; 203 1 ; 1360. P. 608 ; 
Pyr. 788. P. 66) represent, “ not the deceased’s own 
exudation that are to revive his shrunken frame, but 
those of a divine body, * the god’s fluid ’ that came 
from the corpse of Osiris himself, the juices that dis- 
solved from his decaying-flesh, which are communi- 

> Bieasted, op ett., p. i8, • I.e. the Fynimd Texts. 

* A. Mi Blackman, 2ats. fSr Ag/pt. Spracht md Altertttmtkjmdt (Leipzig, 
*9**). P- 7>- 
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cated to the dead sacrament-wise under the form of 
these libations.” ^ The water used in the rite was Nile 
water, drawn according to the texts from the First 
Cataract region where the river was supposed to come 
pure from its source (Pyr. 854), because the Nile was 
regarded as the fluid which issued from Osiris, or 
the God’s fluid.” * The ritual is described as sacra- 
mental because “under the form of these oflerings 
certain virtues and powers were supposed to be 
mysteriously imbibed by the recipient.” ■ In this way 
the coipse was enabled to regain its moisture, and to 
become revivified since, under the form of libations, it 
was believed that either the actual fluids that had run 
from it, or those of Osiris himself, were communi- 
cated to it. Thus, the magico-religious significance 
of water in Ancient Egypt was analogous to that of 
blood in primitive thought, since it was regarded as a 
vital element which exuded from the body at death, 
and had to be restored before life could be resumed in 
the hereafter. 

From the identification of Osiris with the life-giving 
waters of the Nile, and indeed of water generally, 
since he was also connected with the “ waters of the 
earth and sky that he may become the sea and the ocean 
itself,”* it was only a step to his equation with the life- 
giving function as a whole. Therefore, inasmuch as 
vegetation is largely the product of the action of water 
on the soil, and in Egypt it is the Nile that constitutes 
the determining feature in agriculture, it would seem 
that the primary fact in the Osiris cult was irrigation, 

'JW.pyj. 

• Mi., p. 71, n. ). ‘ Pyt., 6x8-9. 
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and then the sowing and leaping of com. His 
mamage with Isis, if she was a personification of the 
female principle, symboliEcs the union of the vitalizing 
waters with the maternal aspect of the earth. Con- 
sequently as the annual inundation of the Nile came to 
be regulated by an elaborate system of irrigation dis- 
tributing its life-giving waters over the fertile alluvium, 
the beneficent Osiris was the imperishable principle of 
life, who subsequently took over many other attributes 
and functions. The cycle of nature rq>resented “ the 
ever-waning and reviving life of the earth, sometimes 
with the fertile soil, or again discerned in vegetation 
itself— that was Osiris.** ^ 

Tie Solar Theology 

There is, however, another integral element in vege- 
tation ritual which plays a prominent part in Egyptian 
religion, and with which Osiris was also associated. 
If Egypt was essentially the gift of the Nile, " the all- 
envdoping glory and power of the Egyptian sun’* 
was an insistent fact which could hardly be overlooked 
in a magico-reUgious interpretation of natural pheno- 
mena, especially as the rest of the river year by year 
was dependent in turn on the sun. Thus from the 
fourth dynasty a solar line of kings reigned from 
Heliopolis, and from this centre the temple worship 
appears to have derived its inspiration. It was to 
enhance the prestige of the Heliopolitan hierarchy 
that a number of local gods were identified with Re, 
the most general title of the sun-god, who thus became 
the father of the gods and men, and the patron and 

> Bteut«d, op. cit., p. xj. 
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divine lulet of the kingdom, reigning on earth in the 
person of his ph 3 rsical son, the king. Henceforth a 
State fkidon maintained that the reigning Pharaoh 
was a form of manifestation of the sun-god who at 
death was translated to the celestial r«dms of his 
heavenly counterpart.* 

If the king was not accorded formal worship in 
early times during his life, he alone is reproduced in the 
reliefs on the walls of the temples he was supposed to 
have built, in the act of making offerings to the gods as 
the mediator between the human and divine order. 
“ The gods are no longer the gods of the Egyptian 
people, they are the gods of Pharaoh their son,” • just 
as ^e temples were regarded as his monuments. In 
fact, Foucart would maintain that “ as far back as we 
can go we find ourselves in the presence of a concep- 
tion of monarchy based solely upon the assimilation 
of the king to the gods.” • 

The fundamental difficulty in the interpretation of 
the Egyptian theory of the ffivine kingship lies in the 
hopeless confusion of thought and expression con- 
cerning the various symbolizations of Re.* But, 
nevertheless, in all these syncretisms the sun-god 
retained his essential character as the constant source of 
life and sustenance whose creative powers were as 
manifold as they were continuous. Moreover, the 
king in his divine capacity was a potent agent in the 
process, being “ the living epitome of all that is 

' Sethe, Zw altigip Stgt tom Sa mwi af V m Ar Frtmb amr (Leipcig 

i9i«), pp. 5 f. 

' Emuui, HamAook ef Egfptim RtSp"> (LooA. 1907), pp. 57, 5s. 

• B.EJ 3 ., vu, p. 7x1. 

* Cf. Inttod., p. 6. 
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divine in the Nile valley,” ‘ and thetefoie heir to the 
powers and qualities of the deities whose functions 
were symbolic in the ritual and regalia of the royal 
office. He could “ make sunshine ; he was master of 
magic, the pupil of Thoth the great magician ; he was 
master of thunder, the uraeus spitting fire and his 
voice being the thunder, he brandishes his sceptre 
like the thunder-bolt. As king of the harvest, he turns 
over the earth, and presides over the sowing. Sickle 
in handj he cuts the grain.”* Thus, as Dr. Blackman has 
pointed out, the official worship as represented in the 
temple reliefs centred in obtaining the favour of the 
divinities for the Pharaoh who received the promise of 
health, stability, good fortune, abundance and immor- 
tality in return for the life-giving offerings he pre- 
sented to the gods.* His duties, in fact, were as 
numerous and vital as his personality was complex, 
and prominent among them was the control of the 
processes of Nature by virtue of his unique relationship 
with the sun as the son of Re, and, after the Osiriani- 
zation of the royal solar ritual, with vegetation and the 
Nile as the living manifestation of Osiris. 

It is out of this cycle of ideas we would suggest 
that the sacrificial ritual has emerged as a means of 
controlling the processes of vegetation. Any object 
especially charged with vitality, such as female 
figurines, new fruits, or water, may fulfil the same 
function as that exercised by blood in hunting magic 
and its subsequent developments. When this system 
of offerings is brought into relation with the death 

* Foucatt, E.EJB., tu, p. 71J. 

* Moiet, yim. A Mjait Biblio. de Vnlg.. )S, 1911, pp. lie S. 

* E.R.K, xU, p 780. 
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and resimcction diama, it assumes a mystery signifi- 
cance as part of the culture pattern centring in the 
divine kingship and its relations to the natural order, 
out of which the institution of sacrifice emerged, with 
its many strands in an ancient past. 

Thus, it was around the practice of slaying the divine 
king that the Tammuz rites appear to have developed,^ 
and it has been suggested that Osiris perished in the 
Nile flood.* While there is no definite evidence that 
the Egyptian Pharaoh was actually killed as a regular 
institution. Dr. Seligman has left no room for doubt 
concerning the existence of this custom among the 
Shilluk of the White Nile.* Moreover, we know that 
ancient Egyptian influence has spread to .the upper 
reaches of the Nile.* It is, therefore, significant that the 
confirmation of Frazer’s brilliant guess should come 
from this area. 

Killing the King 

As the divine reincarnation and representative of 
the culture hero, Nyakang, the Shilluk king is con- 
sidered to be ultimately responsible for the well-being 
of his country and its people. Therefore, he “ must 
not be allowed to become ill or senile, lest with his 
dimimshmg vigour the cattle should sicken and fail to 
bear their increase, the crops would rot in the fields, 
and man, stricken with disease, would die in increasing 
numbers.” * Something analogous to the rule of 

^ Tammuz ami Isbtar, p. z6. 

' Mumy, Zuts.fir Agypt Spradm, 1913, pp. iz8 ff. 

* C$ilt of tbt Nyakang and tbt Dtvnm of tin ShfUnk (Kliaztooni, 1911), 

pp. 216 ff 

* 1913, p. 664. » Op at., p. 211. 
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succession to the priesthood of Diana at Nemi would 
seem to have prevailed at one time, since any member 
of the Royal funily could attempt to kill the king, 
and, if successful, to reign in his stead. The tragedy, 
however, could only take place at night when the 
sovereign had dismissed his l^y-guard, and was alone 
with his wives in his enclosure. Under these circum- 
stances, the sleep of crowned heads must often have 
“ fled from them,” and it is alleged that the night was 
passed in constant watchfiiln^s, “ the king prowling 
fully armed, peering into the shadows, or standing 
silent and watchful in some dark comer. Then, when 
at last his rival appeared, the fight would take place in 
grim silence, broken only by the clash of spear and 
shield, for it was said to be a point of honour for the 
rtt (king) not to call the herdsmen to his assistance.” ‘ 
Although there is no contemporary evidence for any- 
thing of this sort, yet Dr. Sehgman thinks that a 
survival of the custom may perhaps be detected in the 
common belief that the king keeps awake at night and 
sleq)s only in the day — a report which seemed to be 
confirmed by the sleepy condition of the king when- 
ever he saw him." 

In recent times the leading part in the act was per- 
formed by certain families called ororo, said to be des- 
cendants of the third rulerof the dynasty, but there is no 
reliable information regarding die method adopted. 
The old custom, in the opinion of Seligman, was to 
take the ret and wall him up in a hut till he died of 
starvation and suffocation; a practice said to have 
been given up five generations ago at the dying request 
* op. at., p. aaa. • Op. at. 
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of the last victim, whose prottacted suffetings led 
him to endeavour to spare Ms successors his agonies. 
When decomposition was judged to be complete, the 
bones were removed, and buried with the skin of 
sacrificed oxen. A shrine was then erected over the 
grave, and enclosed by a fence in resemblance to the 
shrine of Nyakang. Groups of two or more huts of 
tMs description within a sacred area dedicated to the 
dead king occur in many villages. At them the harvest 
ceremony is performed sacrifices are offered, and, 
after Ms installation, each new ruler is expected to send 
presents to the shrines. 

The interregnum of some months wMch followed 
the death of the king was brought to an end by an 
effigy of Nyakang being carried to Fashoda from a 
shrine at Akurwa, near the northern border of the 
Shilluk country. TMs was placed on a four-legged 
stool, thought to have belonged to the culture hero, 
and immediately the effigy was removed the new king 
was seated thereon, a ceremony clearly indicating the 
transmission of the spirit of Nyakang to Ms eartMy 
representative. TMs is a remarkable confirmation of 
Frasser’s theory of the divine king since it reveals what 
was lacking in the ceremony at Nemi ; viz. the trans- 
ference of the divine, or semi-divine, spirit to the new 
ruler. 

As the controller of vegetation, the king was respon- 
sible for the great rain ceremony at Fashoda, and in the 
neighbouring Dinka tribes the rain-makers were also 
in Ae nature of divine kings. Thus, they were not 
allowed to die a natural death lest famine, disease and 
sterility resulted. When an aged rain-maker realized 
75 
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his end was approaching, and that he was growing old 
and infirm, he acquainted his children with the fact, 
who thereupon prepared a grave in which their father 
allowed himself to be placed. There he would remain 
for some twenty-four hours, reciting accounts of his 
deeds, and giving advice to his tribesmen. Then, 
when he had no more to say, he would tell his people 
to cover him with the soil, and soon all was over. 
Having passed out of the world in this orthodox 
manner, Ws spirit was transmitted to his successor, but 
if he were not killed ceremonially, his son could not 
succeed him, and the tribe would be without a rain- 
maker. Although not so serious as death from illness 
or old age, the accidental demise of a rain-maker 
brought sickness on the tribe.^ 

As Sir James Frazer has shown, in support of his 
brilliant conjecture, the practice is very widespread of 
the king reigning till he came to a violent end by his 
own hand, or at the hands of the community, or when 
a stronger than he arose and slew him.* Moreover, 
doubtless many of the legends in which aspirants to the 
throne fight and wrestle with one another for the 
kingship, or engage m tests of endurance and skill,* 
ate reminiscences of the ritual killing of the sovereign 
when he showed signs of advancmg age in order that 
his powers might be passed on unimpaired to his 
successor. 

The custom, however, had its disadvantages, and as 
voluntary self-immolation lost its romance at court, 

' Seligmin, E.RM., iv, p. 711. 

• G J., Pt. iu (Dying G^}, pp. 14 ff. 

* Findir, Istbm. 5(8), 70 ff.; Plat., 169 B; ApoUod,, x, 5, ii; 

Hyg.. Fa*.. 51. 
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ways and means were devised by which effectual sub- 
stitutes were provided for ageing divine kings to save 
them from the painful necessity of coming to an un- 
timely end. Instead of the actual monarch sacrificing 
himself in the guise of the human god as a patriotic duty 
to secure the continued prosperity of the land and the 
vegetative processes, his son, or some member of his 
family, paid the supreme penalty on his behalf.^ A 
further modification of the rule is to be found probably 
in the custom of a king reigning for a specified length 
of time, and then either forfeiting his throne in favour 
of another, or renewing his reign by some ceremonial 
act such as a ntual marriage with the queen.* 

There was, however, another way of approaching 
the problem. It being firmly established that to 
sacrifice life means to promote life, the throne, or the 
creative power behind it, could be maintained as the 
centre of vitality, by a continual outpouring of blood. 
Therefore, instead of the gods being compelled vir- 
tually to immolate themselves in the persons of their 
earthly reincarnations, in order that they might be 
enabled to continue their beneficent vegetative func- 
tions towards mankind, sacrificial victims came to 
figure more and more prominently in the ritual cycle 
of ploughing, seedtime, and harvest, upon which the 
agricultural community depends for its subsistence. 
Thus in place of the one all-embracing divine sacrifice, 
arose the practice of offering human hearts to augment 
the powers of the gods, in particular the sun, and so 
to ensure the maintenance of the agricultural year. 

* G3., op. at., pp. i6o ft 

' Homer, O^sir/, xiz, 178 f. , cf. G.B., op. tit., pp, 70 ft 
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HUMAN SACRIFICE 

In developing a titual cycle based on the agticultuial 
year, the higher dviliaation of Central America intro- 
duced a calendrical system which was a ceremonial 
order providing the regions programme for each day 
in the year rather than a dating device. This “ com- 
plete cycle of never-ending services ” was a reflection 
of the cosmic order, so that by a perpetual round of 
human sacrifices the gods were kept alive, and as a 
result, the powers of Nature were enabled to fulfil their 
functions.^ 

Mexican Cmli^ation 

The origins of Mexican civilization ate wrapped in 
mystery, but if it be assumed that the Maya culture was 
indigenous to the New World, a period of very con- 
siderable duration would seem to be required, cor- 
responding to that of predynastic Egypt, for the 
development of the complex calendar and hieroglyphic 
systems to the point of graphic record. But of the 
existence of this we have no evidence. When it is 
first encountered, as Joyce says, it seems to spring 
“full-blown from the earth,”* Mercer’s investiga- 
tions of the hill caves of Yucatan brought to light large 
quantities of good pottery but no remains of Pleisto- 

» C, Wisilet, Tbt Arntriem Imbam (New York, 1912), p. 192. 

' Mtxitm Ardmhgj (Load., 1914), p. 568. 
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ceoe £auna,^ while Mt. E. H. Thompson, who had 
previously explored the cave of Loltun in 1888-9, 
was convinced that “ no people or race of so-call«l 
Cave People ever existed in Yucatan.”* The discovery 
of human teeth in one of these caves filed in the same 
manner as those of a skull found beneath one of the 
ruined buildings at Labna, and elsewhere in the Maya 
region,* supports Thompson’s conclusion that the 
caves were occupied by “ the same race and people 
who built the great stone structures now in ruins.” * 
Apart from the vexed question of origins, the civili- 
zation we know was fairly established by the second 
century of our era, the eariiest phase apparently going 
back to a much more remote past. At the close 
of the early period (i.e. about a.d. 300) the Maya seem 
to have penetrated into the Mexican valley by way of 
Oaxaca, and there to have come into contact with the 
primitive inhabitants of the Zapotec country, and 
subsequently with the Nahua-speaking Toltec inva- 
ders, who had made their way into the valley from the 
north. In this case it was from a combination of 
these northern Nahua-hunting tribes, and the southern 
Maya immigrants, that the Toltec civilization arose in 
the Mexican valley. After reaching its height about 
the middle of the eleventh century a.d., it fell before 
the successive incursions of tribes of kindred stock — 
the Chichimec hordes. Other invading groups fol- 
lowed, and, finally, about the fourteenth century, the 
Aztec (the last of the invading Nahua tribes, who, on 

^ H. C. Metcet, TAt UtU-Catu of YtmUm (New York, 1905), pp. $4, i}o, 
160. 

‘ Mtmairt Ptboif Mtuttm Amtr, Anibrop. ami Eibaol., lii, 1897, p. 22. 

* Joyce, ep. at., p. 228, 316. * E. H. Thompaon, M. 
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their arrival early in the thirteenth century were still a 
hunting people) rose to power, and extended their 
influence, and the culture they had imbibed, through 
Chiapas to Guatemala. 

It was in the Aztec phase of the development that 
human sacrifice became the determining factor in the 
culture, and made the waging of extensive wars 
essential to provide the annual supply of victims 
required to enable the sun to continue his daily course 
across the sky, and ensure the fertility of the crops. 
While the early Maya worshipped a sun-god, there are 
no indications that he was associated with war or 
human sacrifice. In March they held a fire-ceremony 
in which they collected every species of animal 
available, and tore out their hearts, casting them 
into the flames. But the practice does not appear to 
have extended to human victims. Similarly during 
the May rites the heart of a dog was extracted in order 
that the land might be fertile, and the new crops 
abundant, but again without recourse to human 
sacrifice. Moreover, in the Mayan priesthood, the 
office of sacrificer was of httle importance, whereas 
among the Mexicans it was the highest order, reserved 
for the king himself on certain occasions, such as the 
consecration of a new temple. 

According to the ?opol Vub, the sun was not 
created, and mankind was without ritual, when the 
Quiche ancestors set out from Tulan, where each tribe 
had received its god under whose leadership it began 
its migration. The need of fire, however, after the 
general sqiaration, led the other tribes to beg it from 
the Quiche thimder-god, Tohil, who was able to supply 
8o 
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his votaties -with it by singly sttikisg it &om his 
sandal. But the Quiche demanded in return that the 
xecipients should consent to be united with their god 
“ breath the girdles and beneath their armpits.” ‘ In 
other words, they were requested darkly to give their 
hearts in sacrifice, and with the exception of the 
Kakchiquel, they all fell into the trap. Henceforth 
human sacrifice was practised secretly, till at length it 
became generally recognized that the sun and the 
powers of Nature needed continual regeneration which 
could only be secured by the offering of human victims 
in the prime of their vigour, whose reward in this life 
was a temporary enjoyment of living in the divine 
state, and hereafter a place with the warriors in the 
solar paradise. 

Qtutv^akoatl and Human Sacrifiee 

The break-up of the Toltec Empire seems to be 
directly connected with the institution of the rite, and 
it is possible that in the myths we have a reminiscence 
of the overthrow of Tulan, or Tollan, the capital, the 
murder of its last king, and the spread of Toltec 
influence into Yucatan. Human sacrifice necessitating 
aggressive wars doubtless played an important part in 
this series of events. The fact that the culture hero, 
Quetzalcoatl, the " father of the Toltecs,” is repre- 
sented as opposing the practice, suggests that it was 
introduced into Mexico by the pre-Aztec nomads, 
and this doubtless explains their successors (the 
Aztecs) regarding him as a foreign god, of alien 
character. Thus it was in the older towns, such as 

> Btaueur de Boniboaig, L* VepU Vti (Fhiit, 1861), pp. xij ff. 
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Choluk, that his worship flourished, while in the 
capital, Mexico, he had but a Hmitfid following. Hu- 
man sacriflce, moreover, was not an integral part of 
his ritual, and his priests were a separate caste ; the 
high priest of Quetxalcoatl, although next in rank to 
the Mixcoatl Teohuatzin (the Mexican Lord of 
Divine Matters, or head of the Aztec priesthood), 
having authority only over his own caste. 

Quetzalcoatl may have been originally a divine king 
who instructed the Toltecs in the arts and sciences, and 
discovered the maize-plant. Later he was transformed 
into a Creator-god, and represented as the wind 
bringing the fertilizing tains to Mexico, and as the 
plumed-serpent, an emblem of fmitfulness. His name 
was derived from the early Maya Creator, Kukulcan, 
or Cucumatz, of the Quiche legends, “ the feathered- 
snake that goes in the waters,” the ripple bom of wind 
and water, representing breath and life. In his snake 
and water aspects he was connected with the tain-gods, 
while the bird-like feathers associated him with the 
sky.i In all these forms he was connected with fer- 
tility, being the agent by which the earth brought forth 
in abundance. 

As a divine kmg he sought ways and means of re- 
newing his youth when his powers diminis hed through 
old age. To this end he travelled eastwards in search 
of the elixir of life, but his departure had serious con- 
sequences both on the vegetation and the bird-hfe. 
His aversion to shedding blood seems to have been the 
cause of his vacating the throne, brought about, 
according to the myth, by Tezcatlipoca descending 

* Joyce, (it., p. uy ; Selet, litb Bttll. (1904), p. 40. 
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£tom the sky in the fotm of a spider ; and, disguising 
himself as a physician, giving the king a magical 
draught of pulque^ which led him to lose his chastity. 
As a result, the priestly line was carried on without 
recourse to human sac^ce, and Quetaalcoatl betook 
himself to “ Tlapallan ** (i.e. Tabasco) in the hope of 
returning as king of a rejuvenated land. Instead, how- 
ever, he elected to ascend to the sky on a funeral pyre, 
where he became either the planet Venus, or the Morn- 
ing Star.^ In his cult his representative was re- 
quired to become intoxicated at certain festivals and 
while in this condition to have intercourse with a 
virgin,* so that by this literal reproduction of the 
incident recorded in the myth, the royal priestly line 
was carried on independent of human sacrifice. 

Taking the evidence collectively, it seems that 
human sacrifice was introduced into Central America 
by the nomadic Nahua peoples after they had adopted 
a settled life, and borrowed from the indigenous 
Maya population their agricultural cults. At first 
the prosperity of the land rested, apparently, on the 
vinlity of the king. After the overthrow of the 
Toltec Empire, however, the Nahua invaders were 
less in clin ed to absorb the local Maya worship, pre- 
ferring to adapt it to their original system. Thus in 
course of time the Aztec warrior-god Uitzilopochtli 
was transformed into a solar divinity demanding a state 
of constant warfiue to furnish him with human hearts. 
It is this far-reaching change in the social and religious 
organization that is reflected probably in the legendary 

^ Joyce, p. IX. 

> Sahagun, Hutoria A k Nmtm Ejptik, voL 5. Af^iendix, chap. ix. 
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account of the fall of the Toltec Federation, after 
Quetealcoatl had been driven out of Tulan by his 
brother Teacatlipoca, in which human sacrifice figures 
as an important factor. 

In course of time sanguinary rites became associated 
with the worship of Quetaalcoatl when he was given 
a “ place in the sun,” and in Oaxaca the Zapotecs 
believed that it was he who first taught men to offer 
their own blood.^ But, nevertheless, among the 
Aztecs he never lost his original character as an alien 
culture hero averse to the practice of human sacrifice, 
and his cult was always subordinate to that of the 
wandor-god. On the other hand, human sacrifice 
was prominent in the ritual of the mother goddesses, 
who were essentially associated with the sedentary 
agriculturists rather than with the pastoral Aztec.* 
Thus Ccnteotl, the goddess of maize and the earth, 
who in reality was the earth-mother, Teteoinnan, was 
the recipient of a female victim during the harvest 
festival, whose skin was taken to the temple of Centeotl 
the son, and worn there in the succeeding ritual by the 
officiating priest as the living image of the goddess. 

It was, in fact, in conjunction with the culture of the 
soil, and the various phases of agricultural life, that 
elaborate ceremonial was performed on each of the 
eighteen sections of twenty days into which the ancient 
Mexican year was divided. In February children were 
sacrificed to the iain-go<k to enable them to send the 
rain required for the crops of the new year.* Just 

1 Sthagnn, ep. tU., chtpt. j8, 64, 70 ; Selet, i8«i BmET. BuiJE., pp. Z7S ff. 

• Joyce, cp. (it., p. 56, 

• B. de Sehagun, Hutom zMrtit du tbuu dt la Ntaulit Eip^gfn (Paii*, 
1880), pp. jyf, 
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before the actual sowing, in the second twentieth, 
Totec, a form of the moon-god, required offerings to 
fertiliae the earth in order that she might receive the 
germ and bring forth the crops. A virile and gallant 
prisoner of war was therefore selected, after which he 
was bound with extended arms and legs to a wooden 
frame, where he was shot with arrows, so that the 
blood might drop on the earth and fertilise it.^ 

In Mexico dty, however, when the victim was 
exhausted, he was sacrificed in the normal manner by 
cutting open the breast and extracting the heart. 
Other prisoners were similarly treated, and their skins 
removed to be worn by men personating the god, to 
show that the earth-god had put on a new cloak. 
The feast concluded with a ceremonial dance in which 
priests disguised themselves as make-ears, maize- 
stalks and similar crops, thereby indicating that the 
purpose of the rites was the promotion of the fertility 
of the cereals. The gladiatorial combat was symbolical 
of war, and doubtless had some connexion with the 
myths respecting the provision of blood and hearts of 
captives to feed the sun and the earth. 

The ordinary form of sacrifice consisted in stripping 
the victim of his ornaments, stretching him over the 
convex sacrificial stones, and while five priests held his 
arms, l^s and head, the high priest, or sacrificer, cut 
open his breast with a flint or obsidian knife, and tore 
out the heart. This was held up to the sun to provide 
it with nourishment, before it was cast into a basin of 
copal placed in a position to enable the blood and 

1 Sahtgun, op. at., pp. ]8 f. ; cf. Jojrce, Moxieon Ardaokgj (Lend., 1914), 
pp. 65 f.,4of,Flg. 5 A. 
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incense to ascend to the gods. The body was hurled 
down the steps of the temple to the court where it was 
sei2ed by the priests, or by the warrior who captured 
the victim, ^metimes a solemn feast was then held 
on the flesh, the skin having first been removed to be 
worn ceremonially by men who seem to have acquired 
thereby the fertilizing and health-giving qualities of 
the victim.^ Some of the blood was carried to certain 
temples and smeared on the hips of the images of the 
gods. 

In the third twentieth, Tocoztli (“awakening”), 
the month of the first-fruits, signified by the figure of 
a maize-goddess, children were sacrificed, and the 
first flowers were offered in the temple of Xipe, “ the 
Flayed God,” the patron of sowing, characterized in 
the MSS. by red and white paint. The men who had 
worn the skins of the victims slain in the previous 
festival as the living image of the god (Xipe), now 
discarded their gmesome and fetid garments, and 
solemnly buried them. The fourth month began on 
April 3rd with ceremonies and decorations appro- 
priate to the condition of the maize, young girls being 
offered to the presiding deities, Centeotl and Chicome 
Giatl.* 

Then came the great feast, Toxcatl, when the sun 
was at its zenith on April Z3rd, symbolized by the 
figures of Tezcatlipoca, the Aztec Jupiter. This was 
the chief festival of the year, and it was on this occa- 
sion that the well-known sacrifice of the human god 

^ Frazer thinks tbtt the ikmwMaiepreseotatioa of the ttsunecdoQ of the 
deity , cf. G.B., pt. fat., “ The Sc^Kgoat " (Load., 1914), pp. 288, 296, 
}02ff. 

2 Sahagun, ep. at,, pp. 59 f., 94 f. 
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occurred. The event has been so often described 
that it is unnecessary to recapitulate the details. 
Briefly stated, it consisted in taking the most attractive 
prisoner of war, and disguising him as the divinity. 
For a year he lived in the temple, waited on by nobles, 
served as a prince, and treated as a god when he 
appeared in the streets. Twenty da3rs before his 
death he consorted with four brides known as the 
goddess of Flowers, the goddess of the Young MaLze, 
the goddess of “ Our Mother among the Water,” and 
the goddess of Salt. At length the destined day 
arrived, and the victim, still young and full of vigour, 
was led forth across the lake to a spot where a little 
hill arose from the edge of the water. Here he bade 
farewell to his wives, and repaired to a lonely pyramidal 
temple where he was seized by the priests awaiting his 
arrival, and made the great sacrifice in the usual 
manner.! ITiis having been accomplished, his suc- 
cessor immediately was invested with the office for the 
next year, so that the substitute, like the divine king, 
never dies. “ Le Rat est mart, Vive k Rat.'* 

The sixth twentieth was the rainy season, and there- 
fore symbolized by the figure of Tlaloc. It was the 
occasion of a severe fast of the priests who gathered 
aquatic plants for the manufacture of mats on which 
small balls of a flour-paste made with maize in grain 
and beans, called etv;alli, were placed to be offered and 
solemnly eaten. After a ceremonial bath in a lake, 
during which the motions and cries of aquatic birds 
were imitated, human victims were offered to the 

1 Sthagnn, cp. eit., pp. 6i ff., 96 ff. ; Selet, AJ/mttaJktmstbi SUtiun (Berlin, 
*899). 14 K»- xifr-< 5 - 
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Rain-gods, adorned with appropriate emblems. Then 
came the celebrations in honour of the sprouting maize 
in the seventh and eighth months (Jime a and az), 
characterized in the first instance by fhe sacrifice of a 
woman as the representative of Uktoduatl, thegoddess 
of Salt, the sister of the Rain-gods. For ten days 
dances were held by women and girls holding garlands 
of flowers which on the last night continued till the 
fatal day (June and) dawned when the victim and a 
number of slaves were sacrificed on the pyramid of the 
temple of Tlaloc.^ 

On June aand, when the maize was nearly ripe, a 
woman dressed as the goddess of the yoimg maize, 
XUonen, was sacrificed after the customary dances in 
which torches were carried, and complete decorum 
between the sexes was strictly enforced. The victim 
was arrayed in the robes and regalia of the goddess, 
the upper part of her face having been painted red, 
and the lower part yellow, in resemblance of the colour- 
ing of the ripe maize, while her legs and arms were 
covered with red feathers. In her left hand she carried 
a shield, and in her right a crimson baton. During 
the night she danced before the temple of Xilonen, 
and the next day she was led to the temple of Centeotl, 
the goddess of the maize, where she was seized by a 
priest, who carried her on his back while the sacrificer 
decapitated her, and tore out her heart. Then, but 
not till then, the green ears of maize might be eaten.* 

The ninth twentieth (July lath), symbolized by the 

1 Sahagun, op. tit., pp. 64, iij ff. ; Bancroft, Ns/av Ratu of tbo 
Coast (San Prandaco, i88x), li, pp. jz) ff. 

a Sahagun, op. tit., pp. 6j, iiS ff. ; Bancroft, tit., pp. 5x6 ff. ; Fajne, 

t^. tit., i, pp. 4x1 f. 





THE HARVEST FESTIVAL 

figure of Uitzilopochtli, or of a mummy, was happily 
free from human sacrifices, a more congenial flower 
feast sufficing at this stage in the growth of vegetation. 
The next month, Xocouetzi (Aug. ist), however, 
wimessed the most horrible episode in the sacrificial 
ritual of the Aatec year. It was then that living 
victims were cast into a huge braader and dragged by 
hooks to the place of sacrifice, where their hearts were 
tom out in the usual manner, as offering to Xiuhte- 
cutli, the fire-deity, while prisoners were thrown into 
a fire to renew his energy. Similarly, young men full 
of vigour vied with one another in climbing to the top 
of a pole on which was the figure of a mummy, bird or 
butterfly symbolizing the god of Otomi, the “ soul of 
the dead warrior.” ^ 

After this feast of the dead, the harvest festival and 
great expiation ceremony occurred in the eleventh 
month of the Mexican year (August aist), during which 
a woman representing Teteoinnan, the “ mother of 
the gods,” was decapitated at midnight and flayed, the 
skin being worn by a young man as the hving image of 
the goddess. One of the woman’s thighs, however, 
was flayed separately, and the skin carried to another 
temple as a mask for the priest of Centeotl, the maize- 
goddess and daughter of the mother of the gods. .The 
man personating the Mother Goddess was finally 
decorated in her apparel on the highest point of her 
temple, where at break of day he sa(^ced four 
captives, while the priests completed the slaughter of 
all who remained. The purpose of this rite was the 
impregnation of the goddess by Uitzilopochtli, the 

1 .S«h«| pin, op, at., pp. 66 f., Ii6 f. 
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cetemonies concluding with dances where Teteoinnan 
was replaced by the maiae-goddess. Finally, the skin 
worn by the priest of Centeotl was deposited on a 
hostile i&ontier, and the goddess, in the person of the 
priest wearing the skin of the victim, was driven out 
of the town.i 

The twelfth twentieth (September loth), called 
Teotleco, was the feast of all the gods held in honour 
of the return to their land after a temporary absence 
during the rainy season. The deities were provided 
with universal rejoicings, and the proceedings con- 
cluded with a fire ceremony in which many slaves were 
thrown alive into the flames.* The harvest rites were 
continued in the next festival on September 30th, 
when victims, identified with the fertility gods, were 
sacrificed to Tlaloc, and offerings brought to the 
rain-gods (i.e. the gods of the moxmtains). In the 
fourteenth month (October 20th), a great feast called 
Quecholli, associated with Mixcoatl, the god of hunt- 
ing, was observed, which necessitated the sacrifice 
of the representative of this deity, to Tezcatlipoca, 
together with a number of slaves, who were bound 
hand and foot like captive deer.* 

The birth of Uitzilopochtli and his victory over his 
brethren, were re-enacted on November 9th, the slaves 
to be offered at the conclusion of the rites engaging in 
ceremonial combat. Then came the sixteenth festival 
on November Z9th with more sacrifices to Tlaloc, fol- 
lowed in the next month (December 19th) by the offer- 
ing of a woman at sundown in the temple of Uitzilopo- 

> op. tH., pp. 18, 68 ff., 1)5 ; Btnevoft, tp. a/., ill, pp. jJi-9. 

■ Sabagun, pp. 69, 1)9 f. * Op. fit., pp. 141 S. 
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chtli personating the goddess Uamatecutli. Her head 
was cut off and given to a priest wearing the costuine 
and mask of the deity, who then led a dance round the 
platform, followed by priests similarly attired.^ 

The year terminated on January 8th with a feast 
called Izcalli, dedicated to Xiuhtecutli, the god of fire, 
who was honoured by offerings of animals captured 
by children and young men who passed them on to 
the priests to cast into a sacrificial fire. Human 
victims, consisting of men with their wives, were 
provided every fourth year when the festival assumed 
more elaborate proportions. These were dressed in 
the attire of the fire-god and thrown into the flames, 
but only to be raked out again to have their sufferings 
brought to an end by the removal of their hearts.* It 
would seem that the purpose of this inhuman procedure 
was to ensure the deity deriving the full benefit of the 
vital energy of his victims lest he should grow old and 
die. Therefore the victims were first dedicated to 
him in the flames before he renewed his energy from 
their palpitating hearts.* 

The ritual of the Aztec solar calendar, as it has been 
recorded by Sahagun, has been set forth in some 
detail (wearisome as may be the description of rites 
having a consistent similarity on each occasion) 
inasmuch as it illustrates the cardinal belief of the 
Mexicans concerning the renewal by means of human 
sacrifice of the life-principle upon which vegetation 
depended. Since it was supposed that no less than 

^ op, a/., pp. 71 fif., 148 ff ; Bancioft, u, pp. 357 ff. 

■ Sahagun, op. nt., pp. 164 f. ; Bancto^ u, pp. 529 ff. , J. de Totquemada, 
Monarqma Indi^ (Madnd, 17x3), lib. z, 041. 30 ; u, l^. xSj ff. 

* G.B., pt. iz, “ The Scapegoat,” p. 301. 
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four previous suns had been destroyed at the end of 
succ^ding world-epochs, causing incidentally uni- 
versal destruction, the present luminary was har^y in a 
very secure position. Therefore the greatest possible 
care had to be taken to prevent a recurrence of the 
catastrophe, and be the cost what it may, he must be 
sustained by seasonal sacrifices. This entailed con- 
stant wars to keep up the supply of victims, and so the 
sun was the god of warriors, just as he was the lord of 
the vegetation deities who controlled the forces of 
Nature. Without the requisite number of captives 
the sacrifices would fail, and then natural processes 
would cease. Therefore the vegetation motive pre- 
dominated in the calendrical rites which were \ilti- 
mately solar in origin, and military in practice. 

The association of the mother goddesses with these 
agricultural sacrifices doubtless explains the warlike 
qualities sometimes displayed elsewhere by the various 
manifestations of the Great Mother, as, for example, 
in the case of the Babylonian Innini who was identified 
with Antu, the goddess of war.^ In Central America 
it was only when the pastoral Aztec civilization devel- 
oped that the indigenous vegetation cults took over 
this military character, as the principle of fertility was 
made to depend on the extraction of human hearts. 

Once it was established that the Sun — ^Ipalnemo- 
huam, “ He by whom men live ” — could only be sus- 
tained in this way, human sacrifice assumed these 
alarming proportions, and since wars were carried on 
for the egress purpose of obtaining victims to provide 
nourishment for Uitzilopochtli, this warrior-god was 

1 Lugdon, Tammtiz and Isbtar (Oxford, 1914), pp. 7, 45, 91, 95. 
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appropriately made to exclaim, “ through me has the 
sufl risen.” ^ Notwithstanding the fact that the entire 
pantheon, male and female, tended to become incor- 
porated in the calendrical ritual, and assume various 
rdks in the rites, it was a solar theory that dominated 
the ceremonial as a whole. Thus the sun was 
regarded as the /w/Z, the god par excellence^ and if 
hearts were plucked out for the benefit of other deities, 
they were usually offered to him as well, inasmuch 
as he represented the ultimate source of life. There- 
fore, behind all the ghastly sequence of the solar 
calendar there lay the fundamental belief that the sun 
must be given nourishment if he was to continue his 
beneficent functions in supplying the kmdly bruits of 
the earth through the good offices of the various 
departmental deities, and not least the mother of fer- 
tility. But since the king no longer sacrificed him- 
self it became necessary to seek substitutes, and lest the 
nation should be deprived of her own sons, aggressive 
wars were continually waged to keep the altars ade- 
quately supplied from without. 

The barbarous custom may be said to have reached 
its zenith in the Aztec civilization. Thus in the sur- 
roundmg agricultural communities to the north, while 
there are traces of human sacrifice among the Skidi 
Pawnee,* the Natchez of Louisiana,* the Iroquois,* and 
sporadically in the Pueblo region, it is in the nature of 
a dedining practice. Thus, for example, among the 

^ Sahagun, op. at , pp. 477-g2. 

* Wuslet, \^b Intirtmtmal Qmgrui of Amontatuu (Waih , 1917), p. 367. 

' Du Ptatz, Histoir* A U Lo m sa m (Paiia, 17J8), p. 314 ; ii, Swanton, 
^yd lAUl. (Wash., 1911), pp. 138 ff. 

*• Jumi 'Rjiktttms, ziii, pp. 37-79. 
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Huroa the most chmctenstic sacrifice was that of the 
white dog at the New Year rites, but prisoners of war 
on occasions were also tortured to death apparently in 
honour of the war-god who seems to have been 
another form of the sun-god.^ The ceremonies ob- 
served in connexion with the victim both before and 
after his death are almost identical with those of the 
Aatec at the feast of Toxcatl, and doubtless represent 
a northern survival of the same rite. 

In the southern continent, again, the ritual recurs 
in a modified form under the Inca rule in Peru. Thus, 
sacrifices were offered to rngintain the human 
representative of the sun-god in vigour. Whether the 
victims were actually human beings has been disputed, 
but while the Incas undoubtedly suppressed to a very 
considerable extent the human element in the rites, 
it is certain that before their rule, the practice was 
common among some of the tribes m the district. 
Our chief chroniclers — the Abb^ de Molina, Fr. Coboa, 
Fr. Gavilan, and Cieza — ^bear witness to the continu- 
ance of the custom in the Inca culture, it being recorded 
that on the death of a ruler a considerable number of 
his attendants and wives accompanied him to the 
tomb. So great, in fact, was their ardour that many 
of those who clamoured to be buried ahve with their 
sovereign had to be restrained.* Similarly, it is alleged 
that on the accession of a successor to the throne, 
women and children were collected from different 
villages to be strangled at the shrine, having first been 
treated as divinities on the way to the place of offer- 

* Le JeuttC, JtMit Rtlgticmi, xiii, pp. $7-79 ; xvii. p. 75 ; hi, p. 65. 

■ J. lUnkifl, Tit Cmqmtt of P«r» W Atom (Lond., 1817). pp. xx9 f. 
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ing.^ The puipose of the sacrifices, we are told, was 
to give the Inca “ good health, and preserve his king- 
dom and dominion in peace, and that he might reach 
a great age, and pass his time without illness.” • Some- 
times instead of being strangled the hearts were tom 
out, and the blood sprinkled on the face of the image 
of the deity of the shrine (usually that of the Sun, 
Thunder or Moon god). The bodies were then buried 
together with appropriate offerings.* This doubtless 
explains the significance of the cemetery full of sump- 
tuously dressed women in the precincts of the Sun- 
temple at Pachacamac, where all the circumstances of 
the interments point to the remains being those of 
victims sacrifice to the sun.* 

Taking the evidence collectively, it would seem 
that however much human sacrifice may have been 
mitigated in the Inca Empire, the welfare of the ruler 
and of the community was believed to be dependent 
in some measure on sanguinary rites having for their 
puq)ose the renewal of the supernatural energy of the 
representative of the sun and the natural processes he 
controlled. Moreover, not only were such sacrifices 
required at the death and accession of the Inca, but 
also in order to maintain the sun and the other gods in 
health and strength, llius children were offered to 
certain sacred stones " that the sun might not lose its 
power,” ‘ and when the grains were removed from the 
maiae-cobs s imilar sacrifices were made to the maize- 

* Op. €it., p. 90. 

* <*-. p. 91- 

* Joyce, Saittb Amtncm Anbmobgy (Load., 1912), p. 162. 

* Cobo, HitfoTM. M imm mt mio (Seriik, 189}}, it, pp. 51, 79. 
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ioiages on a hill called Mantocalla, where the sun was 
supposed to descend to sleep.^ How de^ly ingrained 
was this practice may be gathered £tom ^e statement 
that the native tribes in Ecuador were in the habit of 
sacrLfidng a hundred children axmually at harvest,* 
and, therefore, however anxious the Incas may have 
been to suppress it, it still survived even after the 
Spanish occupation. Without such offerings the 
maize-crops would fail, the sxm would be unable to 
continue its vitalizing functions, and mother earth 
would cease to bring forth abundantly. 

Humofi Sacrifict for the Crops 

Human sacrifice to secure good crops was common 
in West Afdca in connexion with the sowing of the 
fields. In March a man and a woman were killed 
with spades and hoes in order that their bodies might 
be buried in the middle of a newly-tilled field, while 
among the Bechuanas a short stout man was slain in 
the midst of the wheat to serve as " seed.” After his 
blood had coagulated in the sun, it was burned along 
with the frontal bone and the brain ; the ashes were 
then scattered over the ground to fertilize it. The 
rest of the body was eaten.* The most significant 
example, however, is the well-known case recorded 
among die Pawnees in 1837 or 1838 of a girl of four- 
teen or fifteen who, after being treated with great kind- 

‘ op. at., pp. ij ff. 

■ Cie2a de Leon, Trmals, Bag. tram, by C R. Markham (Lond., 1864), 
p. 203 ; Juan de Velaaco, Htstotrt air Kfytmm dr Qtaio (Padt, 1840), 
i, pp. 121 ff. 

* G£., pt. Til, " Spirita of the Com,” etc., pt. i, t^. 239 ff., where nnmci- 
oua aitnikt raamplea ate giren (cam many patta of the world. 
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ness and respect for six months, was put to death on 
April aand. Two days before the sacrifice she was 
led from wigwam to wigwam, accompanied by the 
whole council of chiefs and warriors. At each she 
received a present of wood and paint, and after her 
body had been painted half r^ and half black, she was 
slowly roasted over a fire, and then shot with arrows. 
The chief sacrificer thereupon tore out her heart, and 
devoured it, the rest of her body being cut up while 
it was yet warm, placed in little baskets, and taken to a 
neighlx>uring cornfield. There the head chief took 
a piece of the flesh from the basket and squeezed a 
drop of blood upon the newly-deposited grains of 
com. The rest of the party did likewise till all the 
seeds had been “ vitalized.” They were then covered 
up with earth, and, according to one account, the body 
was made into a kind of paste which was rubbed on 
potatoes, beans and other seeds to fertilize them.^ 

A similar rite obtained in India among the Khonds, 
a Dravidian people in Bengal, who formerly offered 
to the Earth Goddess, Tati Pennu, a victim called 
Meriah to ensure good crops and immunity from 
disease. To be acceptable he had to be purchased, 
unless he was the son of a Meriah, or had been devoted 
to the altar by his fiither or guardian from childhood. 
However he was secured, he was treated with great 
reverence as a consecrated person, till at length, when 
the fetal day approached, after having his hair cut off, 
he was arrayed in a new garment, and led in solemn 

^ H. R. Schoolcwft, laAoM Tf^u of tbo Uwitid Stotos (Fhilad., r, 

pp.77fi.: ff.; 

>845, 19. >77 ff : Fxmo, op. iU., pp. >58 f. 
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procession to the sacred grove amid music and danc- 
ing. There he was tied to a post, anointed with oil 
and tumeric, adorned with flowers, and reverenced 
with adoration. Having exonerated themselves from 
any guilt in making the saaifice, and beseeching the 
earth to give good crops, fruitful seasons and robust 
health to the offerers, the sacrifice was consummated 
by strangling or squeezing the victim to death; 
though sometimes he was cut up alive, having first 
been fastened to a wooden elephant representing the 
Earth goddess. When death at length delivered the 
unfortunate Meriah from his sufferings, the flesh was 
divided into two portions, one of which was buried in 
the ground as an offering to the Earth goddess, and 
the other distributed in equal shares among the heads 
of houses, who rolled the sanguinary relic in leaves 
and buried it in the best fields, or hung it on a pole at 
the stream which watered them. The bones, head 
and intestines were then buried, together with a sheep, 
and the ashes scattered over the fields, houses and 
granaries, or mixed with t6e new com.^ 

Westermarck describes this rite as a propitiatory 
sacrifice to appease the wrath of the Earth goddess,' 
but while there may have been a negative element 
latent in the ritual, the evidence does not suggest that 
it was the primary motive. As Frazer points out, the 
treatment of the victim implies that “ to the body of 
the Meriah there was ascribed a direct or intrinsic 
power of making the crops to grow, quite independent 

1 J. Campbell. WM TrOu of KomUstim (Lend.. 1864). pp. ja ff. : S. C. 
Maqthetion, Mmontdt of Sonuto m India (Lood., 1B65), pp. ix) ff. ; Ftaacr, 
op. at., pp. 245 ff. 

' Onpa and Dtvohpmmt of Moral Idtat, i, pp. 445 {. 
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of the indirect efficacy which it might have as an 
offering to secure the good-will of the deity.” ^ The 
flesh and ashes were treated as magical manure en- 
dowed with ferdlmng efficacy like the blood of the 
Pawnee girl which was employed to give life to the 
new com. Similarly among the Aatecs and in Peru, 
the sanguinary rites were connected with the renewal 
of the sun’s power, and the general promotion of the 
growth of the maiae which constituted the staple diet 
of the community. Consequently they normally 
occurred at the time of the sowing of the fields, or at 
the ingathering of harvest, or at the beginning of the 
rainy or the dry season. 

It would seem, then, that in so far as human sacri- 
fice was a product of agricultural society, it was 
directed in the first instance to the growth of the crops 
and the maintenance of the sequence of vegetation. 
The efficacy of blood in general as a life-giving agent 
would naturally invest human blood with a unique 
significance as the vital essmee of the highest organism 
in creation. Moreover, when it was supposed that 
the king was himself divine and endowed with super- 
natural powers upon which the welfare of the com- 
munity and the natural order depended, the royal life 
stood at a premium. This involved the sacrifice of the 
king in order that his vitality might be transferred to a 
vigorous successor before it diminished. As solar 
ideas developed, and commoners came to take the 
place of the sovereign at the altar, human sacrifice 
occupied a conspicuous place in the calendrical ritual, 
which tended, as among the Aatecs, to promote a 
^ C£., pt. ill, tit., p. 2JO. 
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perpetual state of warfue to maintain the enormous 
demand for human hearts. 

The practice, however, of people sacrificing them- 
selves for the sake of others persisted in many parts of 
the world. Thus, in India, for instance, high-caste 
widows voluntarily took their place on the funeral 
pyres of their husbwds to accompany them to the other 
world, until the rite of Sati was prohibited by law in 
British territory in 1827. From religious suicide it is 
not a very long step to loftier conceptions of self- 
sacrifice, while the idea of substitution for a royal 
victim easily leads to that of vicarious offering. To 
these aspects of the institution, however, we shall 
return in a later stage in the discussion. 
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CHAPTER IV 

HEAD-HUNTING AND CANNIBALISM 

In Indonesia, among the Diavidian tribes of India, 
and in the Pacific, head-hunting occupies a position 
equivalent to that of human sacrifice in relation to 
agriculture and the cult of the dead, the imderlying 
motive in both rites being apparently identical. The 
head, as we have seen, has been considered to be 
especially rich in soul-substance,^ and frequently, 
when the vital essence assumes a more personal 
guise, its permanent abode is placed in this section 
of the body. Thus, the K^ens of Burma, for 
instance, suppose that the /jtf, or life-principle, 
resides in the upper part of the head, and therefore 
they wear an|appropriate head-gear.* Similarly, the 
Nootka of British Columbia regard the soul as a tiny 
man who lives in the crown.* The vibrations of the 
membrane in the fontanel of infants is explained in the 
Ao Naga tribe as due to the movements of the soul,* 
and in Siam the greatest cate has to be exercised in 
cutting the hair lest the indwelling khuan be disturbed.* 
The numerous tabus surtoimding the cutting of the 
hair, and the elaborate protection of the head by 
various coverings and devices, take their rise in the 

* Quq>. i, p. 1). 

' E. B. Jounml of AjmritaH Onmtml Socit^, iv, 1834, pp. 311 ff. 

* Boti, Vjport Bnt. Assot., 1890, p. 396. 

* J. P. MiUs, Tb* Ao (Lo^., 19x6), p. X25, n. x. 

* A. Bxttian, Ok VSktr 4u Ottikbm Ai^ (Leipzig, 1886), vol. ii, p. X56. 
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belief that the soul is thetein located.^ Moreover, as 
Mr. Hutton has pointed out, there can be little doubt 
that the practice of head-hunting is based on this same 
notion.* 

Htad-Hmting 

In the Naga Hills the rite is mainly associated with 
the well-being of the crops and of ibe cattle, so that 
human heads appear to be extracted in order to in- 
crease the productivity of the soil, just as among the 
Kayan of Borneo the custom is connected with rice- 
growing.* In Borneo the head is thought to contain 
the ghost, or Tob, which, so long as it is not neglected, 
produces fertility in the soil, promotes the growth of 
the crops, and brings prosperity to the community in 
general and to the person who captures the head in 
particular.* The soul is conceived as a sort of egg or 
bladder filled with a vaporous substance which is 
spread over the fields as a magical manure when the 
balloon bursts. Thereby the developing flowers of 
the paddy and other plants are fertUked, since the 
vapour contains the vitalizing principle. When the 
grain is eaten as food, its life-giving power is com- 
municated to the blood, and thence imparted to the 
seminal fluid, by means of which men and animals are 
enabled to propagate life.* 

It would seem, therefore, that there is an intimate 

i Fas, Tb$ TbnsboU tin Paeifie (Load., I9t4)> PP* *io, i Notden- 
tklold, InAamrMen (Leipag, 191s), p. 106. 

* J.R.AJ., Iviu, 1938, pp. 403 ff 

* C Hoae ind W. McDougall, TAr Pagmi Tritu ef Bonm (Load., 1912). 
l,p. 114; ii,p 25. 

* Op. at., 11, pp. 20 ff. 

I H. L Mifihall, TAr Plmrtn Ptapk tf Bmrma (Ohio, 1922), p. 222. 
loa 
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consezioii in this distnct between the soul and fettili- 
zation, and consequently it is reasonable to argue, 
inasmuch as the he^ is the seat of the soul, that head- 
hunting has been prompted by the idea of securing its 
vitality to increase the productivity of the soil.^ Soul- 
substance being required to fertilize all vegetable and 
animal life, and to add to the general supply of vital 
essence in the village, it is essential that as many heads 
as possible be acquired. Therefore, as the Aztecs 
carried on wars on secure sacrificial victims, so in 
Assam head-hunting expeditions become a normal 
feature of native life. 

The principal seasons for these escapades are 
generally the times of planting and reaping the crops. 
Thus in Upper Burma the Ida tribe set forth in March, 
when the poppy fields are in full bloom, in search of 
human heads, and woe betide any stranger who comes 
within their reach. Having secured their trophies, 
the head-hunters return to their village, where they 
are received with uproarious delight, and universal 
rejoicing because the fertilizing power of the newly- 
acquired heads will make the rice grow green far 
down in the dqiths of the valley, and the maize npen 
in the sun on the mountam-sidcs, and the hill-tops will 
be white with the bloom of the poppy.* In the 
Philippine Islands the Bontoc consider it essential that 
every farm must have at least one new human head 
added to the store at planting and sowing. The 
raiders go out in twos and threes to lie in wait for a 
victim, cut off his head, hands and feet, and bring 

> Hutton, op. at , pp. 403 ff. 

• J. G. Scott and J. P. Haiduntn, Goe^ottm of Upper Bt/rms mti the Slum 
Statu (Rangoon, 1900-1), 1, pp. 430, 496 ff. 
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them back to the village in triumph, where they are 
exposed daring the feast and dance that follow. 
Finally, when the flesh has decayed, the skull is taken 
home by the man who captured it, and preserved at his 
farm, his companions preserving the hands and feet.^ 
According to native tradition, head-hunting in 
Borneo is regarded as an ancient custom bequeathed 
by the tribal ancestors to give plentiful harvests, and 
keep o£F sickness and pains.* llierefore the presence 
of heads in a house brings prosperity and good crops ; 
and so essential to its wel&rc are these trophies, that if 
through fire they are lost, the occupants will beg a 
head, or a fragment of one, to supply the missing 
vitality.* Dr. Hose, it is true, thinks that the practice 
arose as a result of a desire to send slaves to accom- 
pany the dead in the hereafter,* but though this idea 
undoubtedly exists, it seems to be a later interpretation 
of a much more fundamental fertility concept. 

The notion of the journey of the ghost to a mythical 
spirit-world, and theories concerning the provision of 
the dead with a guide and a retinue to do him service 
beyond the grave, constitute secondary developments 
of specialized eschatological beliefs, relative to the 
elaboration of funerary ritual originally designed for 
practical purposes.® Thus head-hunting is found 
among tribes unacquainted with these later specula- 
tions, and while McDougall and Hose may be correct 
in thinking that the Kayans (who kill slaves at the 

* A. SdMwfcnbntg, Ztiti.fir Etimol., xs, 1888, p. jp. 

* W. H. Fntaefs, Hom*-lUf* oj Btrm UM-Hmttrx (Philad., 1902), p. 59. 

* How and McDoogall, aj>. at., li, pp. 20, 23. 

* NtitmlMm (Load., 192Q, pp. 143 f. 

* C£. E. O. Jamea, PM b n , zJBcriii, 1927, p. 33S. 
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deatib of a diief to accompany him on his journey) 
introduced head-hunting into Borneo,^ it does not 
necessarily follow that thdr grave ntoal represents the 
earliest and essential features of the custom. The 
fact that head-hunting was not confined to funerals, 
being a common feature at any great Kayan festival, 
particularlyin conjunction with agricultural ceremonial, 
suggests t^t the eschatological interpretation belongs 
to a later stage in the development of the institution. 
The substitution of a slave for an enemy,* and of pigs 
or fowls in Kayan sacrifices,* and the holding of a 
sham fight on the return from the funeral, are doubtless 
reminiscent of a former head-hunting expedition.* 

That the culture is in a state of flux is suggested by 
the fact that human hair is now substituted for a skull 
at the funeral feast,* and Kruijt considers that the 
Icillmg of slaves and the provision of the dead man with 
a servant are probably more recent than head-hunting.* 
Hutton, again, is convinced that on the mainland the 
custom of taking heads to put on graves is merely the 
result of the influence of contact with head-hunters 
on a people practismg human sacrifice in their funeral 
ceremonies.* In this connexion it may be recalled 
that Rivers maintained that the oflering of the head of 
an enemy in Melanesia arose direcdy out of the prac- 
tice of human sacrifice and the cult of the dead, but 
he recognized that head-hunting was the outcome of 
the idea of the head being the seat of magical powers 

1 Tribu, i, pp. 187 flf. 

* Furness, p. X40 ; Pag/m Tribu, i, p. 19Z ; u, p. loj. 

* Ptg/m Tnbtt, u, 104 f. * Furness, p. 141. 

' A. W. Nienwenhuis, £*»'' Asrni JBsnsss (Leiden. 1907), i. p. 9a. 

* E. R .K, vii, p. a4i. » Op. tU., p. )99. 
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of gteat potency in strengthening the foundations of a 
new building, or launching a new canoe.^ 

The association of the souls of the dead, and the 
practice of human sacrifice, with the fertility of the 
crops, has doubtless tended to make the fusion of the 
two rites easier since they both frequently have a com- 
mon significance. Thus, if the head is the special 
abode of the vital essence, like blood, ochre, shells and 
similar life-giving agents, it serves the double purpose 
of revivifying either the corpse or the crops, according 
to the particular ritual with which it happens to be 
related. This explains the widespread custom of 
preserving the skull for a given time for use in con- 
nexion with spring and harvest rites, as, for example, 
in the case of the Ao who dry the corpse in the smoke 
of a fire in order to keep it tUl the first-fruits are eaten 
at the following harvest.* Similarly, in Indonesia the 
Qiam of Annam bury the fragments of the frontal bone 
in a metal box at the foot of a tree for seven years, and 
then remove it to its final resting place “ near the best 
of the family rice fields,” where trees are planted round 
it, and a tombstone is erected.” • 

In Polynesia among the Maoris the dried heads of 
those slain and decapitated in war are taken from their 
graves to thefields where sweet potatoes ate about to be 
sown in the belief that by so doing the growth of the 
crop will be promoted.* In New Gdedonia in South- 
ern Melanesia, heads of old women are set up on poles 
as charm s for a good crop, and teeth are taken to the 

* Huioiy ef litkmtiM Sodtty (Ccnib., 1914). u, p. 259. 

* MUla, vp. (it., p. 279. 

* H. Bmideiaon, Uio^Cbina tmi $ts Pnmtitx Ptopb (Load., 1919}, p. 514. 

* E. Beit, Jtmrml Pcljmuum StKkty, xii, 1903, pp. 195 S, 
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yam plantations to fertilise them.^ It is doubtless for 
a similar reason that a bride and bridegroom visit the 
skulls of their ancestors before their marriage.* In 
New Guinea, as in Central America, the head is often 
mummified and treated as the portrait statue of the 
deceased because it contains the soul-substance,* just 
as in Melanesia it is believed to be full of mana which 
can be acquired for the benefit of the survivors.* To 
participate in the soul of the deceased, the head is 
sometimes worn as a mask,* a custom which seems to 
be connected with masked dancing, to which refer- 
ence has already been made.* 

In Africa head-hunting, like human sacrifice, was 
frequently employed to aid the growth of the crops, 
the Ashanti, for instance, placing the head in the hole 
whence the new yams are taken.’ Again, in Nigeria, 
the dead are often thought to be more powerful even 
than Ale, the Earth goddess, in promoting the fruit- 
fulness of the ground, and at her shrine, as recently as 
the outbreak of the Great War when the natives threw 
off restraints imposed by the government and re- 
turned to their old customs, two messengers of the 
native courts were seized and decapitated before the 
sacred drum.* This was apparently an act of defiance 
to British rule, but the method of the crime followed 

1 Turner, Samoa, pp. 342 f. 

* EUu, Voljmstan ^jstarebu, 1, pp. 271 f. 

* Frazer, 'Btb^ in Immortahty (Lond., 1913), i, pp. 3x1, 321 ; Jtmet, 
Amtr. AiObnp*., zzz, 1928, pp. 218 f. 

X Codrington, Tbt MaUmstans (Oxford, 1891), 264, 267. 

* Ratael, Hutoiy of Mankind (Load., 1897), p. 298. 

* Chap. 1, pp. 24 £ 

' T. R Bowdich, Mission to Asbanim (Load., 1873), pp. 226 £ 

* A. M. Talbot, Soms Nigaian FsrttMtj Cults (Ozfori, 1927), pp. i £ 
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andent custom. The drum was decorated with the 
unmistakable fertility emblems, suggesting that, as 
among the Kagoro and other tribes in this district, 
fhe removal of the head was assodated with the 
fertility of the crops.^ 

^tml CmnibaUsm 

The practice of consuming the head or the body, 
dther whole or in part, which is a common feature of 
head-hunting and sacrifidal ritual, seems to have been 
prompted by the desire to imbibe the soul-substance 
in order to obtain the qualities of the deceased, what- 
ever other motives, such as revenge or hunger, may have 
also led to anthropophagy. Moreover, when portions 
of the body are eaten as part of the ritual of vengeance, 
it is not improbable that the idea is that of cutting oflF 
or mutilating the life of the individual in the here- 
after, since the preservation of the mortal remains is 
so intimately assodated in the primitive mind with the 
“putting on of incorruption.” Even when body 
and soul came to be divorced and assumed an inde- 
pendent existence, as the practice of cremation and the 
doctrine of metempsychosis developed, the fleshly 
integument still played some part in the process of 
immortality, dther as the vehide in which the soul 
ascended to the sky, or as the ultimate abode of the 
discamate spirit in some future existence. Frazer, 
in fact, secs in the Australian practice of eating the 
dead a particular mode of ensuring the reincarna- 
tion of human souls.* This is not the place to 

^ Talbot, ei/., pp. 1-9: Ttemeame, Tat&J Hiad-Hmttrs of Ntprim 
(Load., 1912), p. 178. 

* G.&, pt. i (“ The Magic Art **), p. 106. 
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entex upon a discussion of this complex question, 
and here it need only be tematked that normally 
metempsychosis is possible only when the remains 
of the dead have been preserved. To destroy the 
body is to annihilate the soul-substance on which 
the life of man depends, and therefore to render 
impossible any further reincarnation. Hence the 
eating of slam enemies, and the destruction of 
their bones, in order to send forth the soul naked to 
wander endlessly in the forest, or to go down the holes 
of the earth that lead to the regions of the damned.^ 
Thus, the most terrible act of revenge that can be 
indulged m is to cut off a man from the land of the 
living by rendering his soul incapable of attaining its 
proper and natural paradise. 

Cannibalism as a ritual of vengeance, however, is 
probably a later phase in anthropophagous practice, 
when the original conceptions of the rite had become 
very considerably modified. The solemn eating of 
kinsmen, powerfiil warriors and persons set apart to 
represent and impersonate divinities, if not of the 
essence of sacnficial ritual, occupies a very prominent 
place m it. In the Aztec rites, as we have seen, after 
the offering had been consummated, the remains of 
the victims were usually given to the warriors who 
captured them, to hold thereupon a banquet with their 
friends. Moreover, twice a year, in May and Decem- 
ber, a dough image of the god Uitzilopochtli was eaten 
sacramentally to secure health and strength.* At the 
winter festival the blood of children was kneaded into 

‘ T. W. Whiffen, in FoJMort, Match 191}, pp. J3 L 

* SaK«gtin op. at , pp. tOJ S. 
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the mai2e paste, and the heatt of the image was cut out 
by a pnest and consumed by the king, the rest being 
distributedin smallpottionsamong the men.^ Similarly 
the body of the representative of Tezcatlipoca was 
cut up into tiny fragments and eaten as “ blessed food ” 
by the prints and nobles.* 

Behind these rites there would appear to be the 
desire to imbibe the attributes and qualities adherent to 
and resident in the body of the victim by the simple 
process of eating his flesh. Thus among the native 
tribes of Australia the bodies of those who fall in 
battle, honoured chiefs, and new-bom infants ate 
frequently consumed to obtain their qualities,* just as 
in the Torres Straits the tongue and sweat of a slain 
enemy are imbibed in order to get his bravery.* The 
Sioux were in the habit of reducing to powder the 
heart of a valiant foe and swallowmg it in the hope of 
appropriating his valour, and Qiippewa women fed 
their children with the flesh and blood of English 
prisoners to make them warriors.* It was for this 
same reason that the Nahua ate the hearts of the 
Spaniards during the wars of the Conquest of Central 
America, while more recently the Ashanti chiefs 
devoured the heartof Sir Charles J. McCarthy to imbibe 
his courage.* If the powers of a warrior could be 
secured by eating particles of his mortal remains, or by 
smearing the body with his ht or blood, it is hardly 

1 op. at., p, 205 ; cf. p. 

* Bntieur de Bouiboiug, eit., ui, pp. 510 ff. 

* J-AJ., xui, pp. ijj, 283 : Howitt, Nafai Tnhis, p. 733. 

* Haddon, J.AJ., xis, p. 31Z. 

* W, H. Keatmg, Nmratwi cf m Bxpabtton to tbt Same of tbt St. Piter 
Ravr CPhilad., 1824), i, p. 412. 

* J. L. Wtboo, VTistmi Africa (Lond., 1836), pp. 167 f. 
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suiprising if the flesh of sacred sacrificial victims was 
regarded as the source of life and potency to those who 
were privileged to partake of it, since the food was 
charged with the supernatural virtues of the sacro- 
sanct representative of the divinity. 

In addition to the idea of gaining renewed strength 
and vigour from the sacred meal, the notion of enter- 
ing into a blood-covenant with or through the de- 
ceased is also intimately connected with anthropophag- 
ous ritual. By sharing in the life, or soul-substance, 
a new kinship is established between the living and 
the dead, calculated to have beneficial effects upon the 
individuals concerned, and upon the general life of the 
community. Or, conversely, the custom of the slayer 
eating a portion of the man he has slain may arise from 
the desire to form a sacred bond with the victim as a 
means of escaping his revenge by making him his 
kinsman.^ Thus he absorbs his vitality and at the 
same time prevents the ghost from doing him injury. 

If there is any truth in the contention of Roheim 
that “ there was a time in the prehistoric evolution of 
the Central Australian tribes when the women were 
supposed to conceive, not from eating the totem, but 
from eating human flesh,” * the reason is not far to 
seek, whatever the psychological motive may be that 
lies behind the tradition. The flesh being charged 
with the vitality of the deceased, it was the equivalent 
of the churinga, or any similar agent, and ^erefore 
the life of the dead man passed into the body of the 
recipient to be bom again in due course. 

1 Hutland, L^md cf Ptrstut (Loud., 189J), 11, pp. 14) £ 

■ ..4«tf/nu!MMT0/M«ixi((LoniL, i9X]),p. J91. 
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In the later developments of anthropophagy the 
original purpose and significance of the ritual became 
obscured by the introduction of secondary interpreta- 
tions, generally those of revenge, gluttony, or fear of 
the dead. Hunger may have driven small communi- 
ties to eat one another in times of great scarcity, but 
the practice is essentially ritualistic in origin, and 
prevails mainly in districts well supplied with food,^ 
Thus the Bataks of Sumatra declared that they fre- 
quently ate their own relatives when aged and in- 
firm,” not so much to gratify their appetite, as to per- 
form a pious ceremony.” • Cannibalism on the whole 
is probably a less organiaed mstitution than human 
sacrifice, but where it is not the result of necessity for 
the satisfaction of hunger, the fimdamental ntual 
motive is similar, inasmuch as both rites are so inti- 
mately connected with the giving and receiving of 
soul-substance. 

* WestemiBick, OnpH and Dttubpmmt gf Moral litat, ii, p. 5 j6 ; toL ii. 

* Op. at., p. j68. 
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CHAPTER V 


MYSTERY CULTS 

If life is the univetsal mystery in all states of culture, 
the social implications of this concq)t ate not far to 
seek. Since eating to the primitive mind appears as 
life renewed, to kill to eat readily becomes a ritual 
whereby the soul-substance of the food — ^be it the 
flesh of a sacrificial victim, a totem or the head of an 
enemy — is imbibed to give strength and power to the 
recipient. But no man lives or dies to himself in 
primitive society, and, therefore, a social meal renews 
the life of the community, just as a crude cannibalistic 
feast on a corpse is animated by the notion that to eat 
of the dead is to eat with them ; to share their soul- 
substance. So with the practice of blood-exchange, 
and the various rites whereby a person is initiated 
into what may be described as the sacramental cove- 
nant. 

Initiation Ceremonies 

The primary object of this ritual is to effect rebirth 
by the aid of a death and resurrection symbolism in 
order that the individual may take his proper place 
and part in society, both sacr^ and profane, fulfil his 
functions as a consecrated person in a holy estate, and 
finally attain to the hope of everlasting life when his 
mortal body shall put on immortality, or the soul be 
united with a mystery divinity in a bond that survives 
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death. As in the case of the divine king, it is neces- 
sary to die to live, to pass through a mystic grave to a 
newness of life. Thus, the ritual consists virtually of 
a new birth of the novice as a complete and active 
member of society. Having been instructed in the 
tribal lore and customs, he is allowed to take part in 
the sacred mysteries and thereby is brought into 
relation with the culture heroes, totems, tutelary 
spirits, or other divinities who preside over the des- 
tinies of the community. 

Frequently this incorporation into the social and re- 
ligious organization is accomplished by severe tests of 
endurance which include the rite of circumcision and 
sub-incision, in addition to guilder ceremomes such 
as lustrations and a symbolic rebirth. Thus, for ex- 
ample, every Akikuyu boy and girl is solemnly bom 
again about the age of ten, the mother going though 
the act of childbirth in pantomime. On being 
brought to the birth the child cries like a babe, and after 
bemg washed it is fed on milk for several days. 
Formerly the ceremony was part of the circumcision 
rite, but now it is a separate function.^ In New Guinea 
the principal initiatory rite among the Yabim consists 
of circumcision, which is performed on all youths 
before they are admitted to the privileges of manhood, 
and given their place in the male clubhouse. At the 
conclusion of the ceremony they are bathed in the sea, 
and then elaborately decorated with red paint. On 
returning to the village they walk with their eyes 
closed, presumably because they are in process of 

^ W. S. and K. Routledge, Witi a Pniutone PtopU, tbt Ahhtpi ojBritub 
Bast AfrkaQjoad., 1910), pp. ijiB. 
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entering a new state, like newborn babes, having been 
reborn into the adult community.^ 

Deafb and Rtbirth Symbolism 

Before the process of initiation is complete, how- 
ever, the neophyte usually is ceremonially installed 
into the fellowship of the ancestral spirits, totems or 
gods presiding over the destinies of the tribe or society. 
Thus among the Yuin in South-East Australia a 
figure of Daramulun is prepared and shown to the 
youths, and instruction concerning his office is given 
after they are raised to the dignity of manhood.* In 
some of the tribes, espedally in Southern Queens- 
land, a ceremonial combat forms part of the testing 
of the young men,* and on the Darling River the 
novices are placed alongside a grave from which an 
old man rises during a dance, accompanied by a dirge 
in honour of Daramulun.* A s imilar rite is performed 
in Fiji, but in a more realistic form. 

On the fifth day of the ceremonies, the heads of the 
novices are shaven for the second time, and their 
bodies arrayed in the largest and best folds of cloth. 
Taking their choicest weapons in their hands, they 
enter the inner sanctuary of the sacred stone enclosure, 
or Nanga, where before their startled gaze they behold 
a row of dead men covered with blood, their bodies 
apparently cut open so as to reveal their entrails. 
Stepping over these ghastly relics, they form a line in 
front of the high priest who suddenly utters a great 

^ K. Vetter, Siaebruhttn Sber Kautr V^ilbiJms-Laml md dm Bismark- 
Arebipil. (Berlin, 1897), pp. 92 ff. 

• Howttt, Ne/h* Trtbu of S.E, Austral. (Lcxid., 1904), p. 540. 

* O^. n/., p. 659. * Ibtd,p 5J4. 
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yell, whereupon the dead men rise to their feet and 
rush down to the river to cleanse themselves of the 
blood and entrails of slaughtered pigs with which 
they have been smeared.^ In this way, through a 
crude death and resurrection symbolism, the initiates 
are incorporated into the mystical fellowship of the 
adult tribe and its ancestral spirits. 

In the hill country of the main island, the Fijian cult 
of water-sprites has been described by Mr. Hocart, and 
interpreted by him as an initiation ceremony based 
upon a consecration ritual.* He believes, in fact, that 
initiation, at least in Fiji, is a popular form of installa- 
tion.* “ The rites of a king’s consecration,” it is con- 
tended, “ mostly bear their own eiqilanation writ large 
across them : death, fasting and quiescence, battle and 
victory, oath to preserve law and order, whether it be 
in the calendar, in the ritual, or in dvil life, rebirth and 
lustration in the waters of ocean, crown, shoes and 
throne, circumambulation, marriage, are all episodes 
in the career of the sun who, overcome and slain by 
the powers of darkness, is mourned for, but again 
battles with his foes, defeats them, and can thus be 
reborn again to maintain order in the universe,” and 
having ascended to the sky, “by his beams unites 
himself with earth to produce offspring and crops.”* 
The equation of the king with the sun-god is lacking 
in primitive communities, but the idea of death and 
rebirth, as we have seen, dominates the ritual, though 
often in a rationali2ed form as tests of endurance, 

^ Fison, J.ILAJ., st, 1885, pp. ao S. 

* Ktngibip (Ozfoid, 1927), pp. j8 IF., i J4 f. 

■ Op. at., p. 15) ; zzzr, December 4tb, 19x4, p. 521. 

* Knipbip, p, 1J5. 
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returning to the embryonic state, symbolic ceremonial, 
and proofs of adolescence. If, however, initiation is 
derived from installation in certain cultures, as Mr. 
Hocart believes, by royal and secret rituals gradually 
becoming secularised and popularised till they are 
regarded as the normal mode of entering upon the 
privileges and responsibilities of tribal life, a reason is 
forthcoming for circumcision, which is normally part 
of the puberty initiation ceremonies, being made a 
covenant sign in Israel. 

Mr. Hocart further suggests that initiation persists 
mainly in those communities in which the divine king- 
ship has been discarded,^ and if this cult existed in 
Palestine, as seems probable,* it was certainly in abey- 
ance when the literature of the Old Testament took its 
present form. It is significant that as the ancient con- 
ception of kingship disappeared the institution of 
circumcision came into greater prominence, till after 
the Exile it was placed above the Mosaic ritual, and 
made second only to the Sabbath as the covenant sign, 
despite the fact that the oldest legal code ignores 
the custom altogether. If the fundamental conception 
was that of an installation into a god, or a sacramental 
alliance with him, as in the consecration ceremony, 
the rite would readily become a covenant sign once 
the divine kingship was abandoned in favour of a 
theocracy, as in Israel, since the sacred ruler was 
similarly united with his god and his people. 

Secret Societies 

Another development of this type of ritual occurs in 

* op. at , p. 158. • Cf. Chap. Vm, p. 245. 
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the Sectet Society in which the novice undergoes a 
process of rebirth by a ceremonial death and resurrec- 
tion into the sacred community. While some of 
these societies were formed with social, political, or 
military aims, in the purely religious organization the 
cult centred in the securing of immortality for the 
initiates by a process of reanimation. Thus, in the 
North American confraternities, the candidates were 
skin by thrusting a medidne-bag at them, and restor- 
ing them by a similar operation.^ The novice is 
clothed in new garments and presented to the society as 
a regular and completely initiated member. A cere- 
monial meal frequently constitutes part of the ritual, 
to which, as, for example, among the Winnebagoes, 
certain members of the confraternity are invited by the 
master of the feast. The neophytes are required to 
observe a fast of three days before admission, which 
seems to include a process of sweating. Having been 
secretly instructed in the mysteries of the soaety, on 
the appointed day they are duly killed by having a 
medicine-bag thrust at their breasts, and subsequently 
revived by pkeing these life-givmg objects in their 
hands, and a small white sea-shell in their mouths. By 
this process of revivification they become full members 
of the fellowship.* 

This pretence of death and resurrection appears to 
be the fundamental motive in all the initiation cere- 
monial in the American secret societies. Even in the 

> H. R. Scbooica£t.Imb4mTnbu<^t6, UJ. (Phil«d., 1853), 111. p. 2B7 
V, p. 430, W. J. HoSnuum, itb R.Bui£. (Wash., 1891), i^. 21 j S., 248, 
265 : nib RMu4.E. (Walk, 1896), pp. 99 S. 

• J. E. Fletcher, in Imbm Trtb*s of tbo US., op a/., 111, pp. 286 f. ; 
cf. Radin, m Journal Amor. Folk-Ion Soaety, xxiv, 1911, pp. 149 ff. 
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ekboxate titual of the celebrated Grand Medicine 
Society, or Mide-wiwin, of the Ojibwa, the mytholo- 
gical background is the portrayal of the path from 
earth to heaven attainable through four degrees, or 
“lodges,” which provide the necessary magic and 
occult powers of communion with the supernatural. 
Initiation involves the usual physical purifications 
and courses of instruction, the payment of fees and the 
provision of a feast by way of preparation for the 
actual killing of the candidate, and bringing him to 
life again by means of a magic shell or “ life”).^ 

In the complex Pawnee ntual, which is no longer the 
possession of any particular secret society, the control 
of the crops and the securing of buffalo are dependent 
upon the performance of a death and resurrection 
ceremonial in spring, summer, or autumn to secure 
the birth of a Spirit of Life by a re-enactment of the 
process of creation. In the Hako ceremony, “ the 
gift of life, of strength, of plenty, and of peace,” is 
sought “ when life is stirring everywhere.” This is 
accomplished by songs and dances with mimetic 
action, embodi^ in some twenty rituals, and the 
rebirth of a child in which a ceremonial washing, 
anointing, and fumigation are part of the procedure.* 
Although spoken of as a prayer, the Hako is more 
akin to a mystery since its purpose is the teaching of 
certain hidden truths unfolded during a series of cere- 
monies from an initial purification to a final act, con- 
sisting in part of a public festival, and in part of a 
secret mystery — a dramatic portrayal of the birth of 

1 Hoffinmn. ^tb JLB^.E. (1891), pp. 187 ff. 

• A. C. FleMher, aaW R.B ^ E. (Wash , 1904), li, pp. sj f. 
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a sacted child. That it is a ritual tathet than a player 
appears again ficom the fact that the long series of 
observances and songs are so closely articulated that 
any variation of relationship, or any omission, would 
be disastrous alike to the structure and efficacy of the 
whole performance. Throughout the all-prevailing 
theme is a desire for children, long life and plenty — 
the abundance and prosperity rq>resented by the Corn- 
mother ; the symbol of fruitfulness and life. 

The Mystery Cults 

The aim and general setting of the Hako, therefore, 
presents a striking parallel to the Greek Mysteries 
which were based on the death and resurrection of a 
divine hero, such as Dionysos, Persephone, Attis or 
Osiris, represented in the form of a sacred drama by 
which the rebirth of the novice was secured. The 
experiences of these semi-divine heroes were recalled 
dmmatically in order that those who took part in the 
rites might individually and as a society obtain a 
renewal of life which would endure beyond the grave. 
Their primary aim, in short, was to give assurance to 
their initiates of a blessed immortality in union with 
the divinity who presided over the cult, and who 
himself has passed through death to life. Greeks ap- 
proached the divine order in two ways : the one was 
intellectual — the way of the philosophers ; the other 
was mystic — the way of the mysteries. The philoso- 
phical approach, however, was too sophisticated for 
the plain man who sought and found in the simulated 
death and resurrection of the mystery cults a more 
satisfying solution to his theological problems, and 
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satisfaction for his inherent craving for life in .ever- 
increasing abundance, both here and hereafter. 

Tbe Eleusinia 

The mystical origin of the Eleusinia, the best known 
in its Athenian form of any of the cults, is contained 
in the so-called Homeric Hymn to Demeter, usually 
assigned to the seventh century b.c., or possibly later.^ 
According to the legend, Persqjhone, the daughter of 
Demeter by Zeus, while ga^ering flowers in the 
meadow was carried off to the xmderworld with the 
connivance of Zeus. Only the Sun-god and Hskate, 
the Moon-goddess, saw her capture, but her mother 
heard her cries and instantly set out in search of her, 
going about the earth for nine days and nine nights, 
without food, and bearing m her hands blazing torches 
to hght up the darkest recesses. On the tenth day 
Hekate led her to the Sun, who told her of the where- 
abouts of Persephone. Once more the sorrowing 
mother resumed her wanderings, and having changed 
herself into an old woman, she came at length to 
Eleusis, where she sat down by the public well, 
known as the Fountain of Maidenhood. Hither came 
the four daughters of Keleos, the king of Eleusis, to 
draw water, to whom she told a fictitious story of her 
escape from pirates. Having won their confidence, 
she asked to be allowed to act as nurse to their baby 
brother Demophoon. She contmued, however, to sit 
day in and day out in silence, till the jests and miUery 
of lambe, the maidservant, made her smile. She 

^ R. Foerster, Der Roafr mtd Js4 KHekMtbr in Pirsojpbom (Stuttgatt, 1874), 
pp. 37 ff ; A. Bwimeistet, tfymm Hmtnct (Letpaic, i860), p. z8o. 
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then consented to take a little gtucl (xuxtwv) of bailey 
meal and water, but steadfastly refused wine. By day 
she anointed the child with ambrosia — a magical life- 
giving substance — and by night bathed him in fire, as 
did Thetis with Achilles. Had she not been disturbed 
in these operations, she would have nude him im- 
mortal ; but one night Metanira, the wife of Keleos, 
saw her place her child in the fire, and cried in alarm. 
Thereupon the goddess declared herself and her in- 
tentions. “ I am the exalted Demeter, the charm and 
comfort both of gods and men : I was preparing for 
thy son exemption from death and old age ; now it 
cannot be, but he must taste of both. Yet shall he be 
ever honoured, since he has sat upon my knee, and 
slept in my arms. Let the people of j^eusis erect 
for me a temple and altar on yonder hill above the 
fountain: I will myself prescribe for them orgies 
which they must rehgiously perform to propitiate 
my favour.” ^ 

Keleos did as she had commanded, whereupon the 
goddess took up her abode in her temple. But so 
great was her gnef at the loss of her daughter that she 
withheld her blessings from the soil, so that nothing 
grew ; men were in danger of starvation, and the gods 
themselves were threatened with a s imilar fate since 
the altars lacked the life-giving sacrifices. In alarm 
Zeus agreed to send Persephone back to her, and 
Hades, unable to resist the command of his elder 
brother Hermes, yielded up his prize, but not before 
he had given her a pomegranate seed which bound her 
to him for one third of the year. With great rejoicing 

‘ G, Grate, Hutety oj Grmt (Lotid., 1869), i, p. jy. 
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she tetumed to Eleusis in a golden chanot to dwell fot 
the lemaining two-thirds of the year with Demeter. 

The goddess then consented to rejoin the gods in 
Olympus, but before her departure she revealed to the 
daughters of Keleos, and the rulers of the land, 
Triptolemus, Eumolpos, Diokles, and the king, the 
manner of performing her secret rites which would 
confer upon initiates a new birth to a blessed immor- 
tahty. These mysteries became the prerogatives of 
the Athenians, according to another legend, as a result 
of a war by Erechtheus with the Eleusinians.^ which 
gave them the political headship, but to the family of 
Eumolpus and the daughters of Keleos were assigned 
the high priesthood of the cult. 

This constitutes the mythological background of the 
annual festival which took place just before the 
autumn sowmg, on the 15th day of Boedromion 
(approximately September), and lasted for ten days or 
more. The entire festival may be divided into four 
distmct ceremonial acts — (i) the preparation and puri- 
fication of the mysta ; (2) the procession from Athens 
to Eleusis ; (3) the roaming about at the seashore ; 
and (4) the sacred drama in the Hall of Initiation.* 

By way of preparation, feasting, seclusion, penance 
and asceticisms of various kinds were required. The 
initiate betook himself during the latter portion of the 
month before his installation to an instructor, or 
HuoTOYWY^?, who had himself successfully passed 
through all the degrees, and from him he received 
instruction concetmng the rites of purification to be 

^ Puitanias, t, )8. 

* C A. Lofaeck, Atfoapbamus tm it tbnhffe nystua Gramrum caasts 
(Kfinigfbetg, 18x9), pp. xo6ff. 
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petfotmed, and the ofietings to be made to gain the 
favour of Demeter. A fast of nine days followed — 
£com the 13th to 21st of Boedromion in commemora- 
tion of Demeter’s fast during her search for Persephone 
— when no food might be eaten between sunrise and 
sunset, and then domestic birds, fish, apples, beans 
and pomegranates were tabu. On the i6th wine was 
distributed to the people m the evening m honour of 
Chabia’s victory at Naxon, and the next morning the 
festival began. 

A proclamation was made driving forth all strangers 
and murderers before the mysta were led to the sea- 
shore (iXaSc fiiiorrai) to undergo a series of lustra- 
tions. Sacrifices were offered on the 17th in the 
Eleusinium at Athens for the safety of the State. On 
the following night (i8th) some of the very devout 
may have slept in the temple of Demeter, or in the 
temple of iEsculapius, south-west of the Acropolis. 
Meanwhile sacred objects consistmg of a bone 
(iorpdcYoAog), top (orp^^iXo;), ball (ofaipoi), tam- 
bourine (p6(xPo;), apples (pi^Xa), mirror (SoaTcrpov), 
fan (xCxvov), and woolly fleece (^6x0?) were brought 
from Eleusis. A procession formed in the morning 
of the 19th, from the Eleusinium and proceeded to the 
laccheum where the statue of the “ fair young god ” 
lacchus, adorned with myrtle and holding a torch, 
was procured and carried amid ivy and myrtle 
crowned priests and people, and wealthy ladies in 
carriages. Along the Sacred Way to Eleusis stations 
were made, and appropriate ceremonies performed 
at the shrines and temples and baths which lined the 
route. On occasions buffoonery and gibing at one 
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another, called yttpvpianiu;, was resorted to on either 
the outward or return journey, as is common in initia- 
tion and coronation rituals. Sacrifices were then 
offered which seem to have included the offering of 
swine to Demeter. 

On the evening of the aand, the votaries roamed 
about the seashore with lighted torches in imitation 
of the search for Persephone, to bring the ^s/a into 
union with the passion of Demeter. Then came the 
climax of the sacred drama, when, after an all-night 
vigil, the neophytes, assembled in the great Hall of 
Initiation, veiled and in darkness sat upon stools 
covered with sheepskins. Some kind of dramatic 
performance took place which seems to have depicted 
episodes in the lift and sufferings of the sorrowing 
mother.^ But whether the rites included a sacred 
marriage, as might be ejected under the circum- 
stances, it is impossible to determine with any degree 
of certainty. 

There are indications in the Christian writers that 
the union of the sky-god Zeus with the goddess 
Demeter was symbolised by the intercourse of the 
hierophant with the priestess of the goddess, a reaped 
ear of com being the fruit of the divine marriage.* 
But the evidence is very hypothetical, and rests on the 
none too reliable testimony of late writers when the 
original rites had absorbed many extraneous local 

* aem. of Alex., 'Prctnpt, la. ij (ed. Potter) ; cf F. Lenonnant, " Eleua- 
ima,” m Daiemb^ and Saglio, Dtcfiommr* Ju AiUigtaih Grteqms *t 
Kammms, iii, p. J78 ; Lobeck, Ag/aopb., pp. 701 f. 

• TertulLan, Ad natioms ; Aatenus Amasenaus, in Mtgne’a Patrohpa 
Grata, xl, coL 3x4 ; cf. P. Foucatt, Las Grands Mysfins d’Ehtau (Pans, 
1900), p. 69 , J. Hamson, ProJegmtna to Study if Grttk Rthpon (Catnb., 1922), 
pp. J48 ff. 
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elements. Thus, the bitth of the holy infimt lacchus, 
the son of Zeus and Pefsq>hone, is an addition to the 
Eleusinian deities, and the cty of the hierophant, “ the 
lady-goddess Brimo has borne Brimos the holy child,”* 
recorded by Hippolytus, was derived from Gnostic 
sources. It is in this same context that the secret of 
Elcusis is revealed as a disclosing to the initiated of 
a “ cut corn-stalk.” 

That a sacred marriage and the reaping of an ear of 
com did occur at supreme moments in the cult seems 
very probable, at any rate in its later form, but how far 
they are parts of the original drama the evidence is 
insufficient to warrant a conclusion. The agricultural 
character of much of the ritual is obvious, but this 
does not justify the assumption that Demeter was a 
com-totem whose divine substance was sacramentally 
eaten by the neophytes partaking of the cup of kux£<i>v, a 
gruel made of water and meal, mentioned by Clement 
of Alexandria.* Actually we have no definite evid- 
ence of the worship of the corn-stalk, still less of a 
com-totem. Therefore, it is to go beyond any 
available data to say that “ as the worshippers of 
animal totems at their annual sacrifice consumed the 
flesh of their god and thus partook of his divine life, 
so the worshippers of the Com-Goddess annually 
partook of the body of their deity, i.c. of a cake or 
paste or posset made of the meal of wheat and water.”* 

Even supposing that Dr. Jevons were correct in 

* Keftttatto ommum bamtum, L. Duncker et F. G. Schneidewm (Gdttingen, 
i8j9), p 162. 

* rrotnpt, u, 16, 18, 24. 

' Jevons, TbiHutoryofRtbffoiiQjoad,, 1902), pp. 365 f. ; cf. KittoppLake, 
Tbt Earhtr Eputht ef St. Paul (Lond., 1911), p. 214. 
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assuming Demetet to have been an Eleusinian com- 
totem, and that the xux^cov really contained her sub- 
stance, both of which assumptions have yet to be 
proved, it would not follow, for reasons already given, 
that the ceremonial meal was in the nature of a mystic 
sacramental communion with the divinity. All that 
could be deduced from such evidence would be a 
primitive attempt to imbibe the life and qualities of 
the sacred species, and to secure a closer ntual fusion 
of the totemite with the totem, which in the rites in 
question have been brought about by a coarser 
symbolism. Normally it is the quickening and 
strengthening power of the com-spirit that is sought 
in agricultural cults of this nature, distinct from the 
loftier strivings after a mystical union with a divine 
being. 

Now it would seem that at Eleusis the supreme “ act 
of worship,” to which all the preliminary ceremonies 
were directed, consisted in beholding a sacred action, 
and not in partaking of a sacred meal. Thus in the 
familiar phrase of Qement of Alexandria, “ I have 
fasted, I have drunk of the xuxitov, I have taken out of 
the chest, having tasted thereof (or wrought therewith), 
I have put them mto the basket, and from the basket 
into the chest,”* the sacramental feast, if such is 
imphed, was merely part of the preparatory rites, and 
not the culmination of the cult. Furthermore, there is 
no indication that the xux^uv was hallowed on an altar, 
or in any way connected with sacrificial ritual, while 
the theory that it contained the divine substance of the 
goddess is pure assumption. Therefore, until classi- 

* Pntnpt,, ii, *i. 

127 



MTSTERT CULTS 


csd scholars can provide us with more evidence, the 
andiropologist and student of comparative religion 
must declare as unproven the theoiy that “ the first 
great and solemn act of worship ” at Eleusis consisted 
in a mystic sacramental communion with the goddess 
through the recqjtion of her divine substance. 

The same attitude must be maintained at present to 
the similar references to sacred meals in connexion 
with the other Mystery Religions, though in one or 
two cases the affirmative evidence is rather more con- 
vincing. It is possible that the admonition to the 
priest to “ cut up and minister the cake, and distribute 
the liquid to the votaries,” recorded in the fragmentary 
inscription of the Kabeiroi mysteries from Torn! in the 
Black Sea,^ indicates a sacramental element in the 
Samothracian cult ; but the restoration is conjectural, 
and from the few fragments we possess it is impossible 
to determine what was done or implied at the meal. 
Taken as it stands, the inscription merely records the 
practice of communal meals in this society which may 
or may not have been sacramental in character. 

The Diot^siac 'Ritual 

In the orgiastic Thraco-Phrygian worship of Diony- 
sos, which made its way into Greece in the Homeric 
period, and became de^tely established as a public 
cult by the sixth century b.c., the devouring of the 
raw flesh of bulls and calves by frenzied votaries seems 
to have occurred.* It is not easy to determine, how- 
ever, whether this earlier ritual survived when the new 

^ Dietench, Bim Mttbrtbtmp* (Leipzig, 190}), p. 106 ; cf. Fzmeil, 
£.JL£.vii,p. 6ji. 

• Firmicui Matetntn, Di trr. pnf. nl., -n, p. i6 (Zleglei). 
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wave of Dionysiac fervour passed through Greece in 
the seventh and sixth centuries before our era, replac- 
ing Bacchic frenzy by spiritual ecstasy. The orgiastic 
cult is certainly unhellenic, and since the bull was a 
luxury-animal in Crete, the ritual is hardly likely to 
have had its origin in the Minoan culture, despite Miss 
Jane Harrison’s advocacy of a Cretan ctadleland.^ If 
a local origin is sought, the cattle-raising areas of 
Thrace are a more probable home of the worship, 
where the tearing to pieces of a bull with the teeth 
conceivably might have formed part of the wild 
orgiastic rites of the rude and licentious tribes. But, 
as Andrew Lang suggested, perhaps the legend is not 
so savage as it looks.* 

The similarity of the Greek Dionysos and the 
Egyptian Osiris is so obvious that many scholars in 
ancient and modem times have been led to regard the 
two figures as aspects of the same person, and there- 
fore to seek the original home of the legend and its 
associated ritual in Egypt.* Thus, Herodotus found 
the resemblance between the rites so great that he 
thought it impossible that they could have been in- 
vented independently, while Plutarchis equallyinsistent 
upon their identity. As Frazer points out, “ we can- 
not reject the evidence of such intelligent and trust- 
worthy wimesses on plain matters of fiict which fell 
under their own cognizance. Their e^lanations of 
the worships it is, indeed, possible to reject, for the 

* ProUgsmtna, chi^. Tiii. 

' Myth, Ritual anJ Rthgttm (Load., 1(87), h, pp. 137 f. 

* Heiodotut, ii, 49, 144, 4* ; Flutmteb, In/ tt Ottris, p. 35 ; Fbucart, Li 
Cult* d$ Diouj/ti m Atttqm (Puis, 1904}, n?. 9 ff., 139 ff. ; Petty, Htbbtrt 
Jaurml, zzv, Januuy 1917, pp. 141 ff. 
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meaning of teligious cults is often open to question ; 
but resemblances of ritual are matters of observa- 
tion.” 1 

If Dionysos is associated with Osiris, his being tom 
asunder and revived under the title of Zagreus 
becomes the Thracian counterpart of the dismember- 
ment of the Egyptian culture hero, just as his con- 
nexion with the vine and agriculture is e^licable in 
terms of the Osiris myth. On this interpretation, the 
primary purpose of the Dionysiac would seem to have 
been a death and resurrection ritual to obtain the re- 
birth of the initiate to a blessed immortality, and we 
know that this was the objca of the Orphic mysteries 
in later times. 

How far, however, if at all, this was achieved by or 
through a sacred meal it is difficult to say. Some- 
thing in the nature of a sacramental union with the 
worshippers may have been established when the god 
visited his votanes in early spring, a survival of which 
may have occurred in the Orphic-Dionysos mystery 
ritual. Thus, in Euripides the initiated votary in 
Crete is said to have become one with his divinity 
after he had ftdiilled “ the solemn rite of the banquet 
of raw flesh,”* a rite coimected by the Christian 
Fathers with Orphism.* But imtil we know with 
more certainty how much of the literature attributed to 
Orphism in antiquity really had any right to this title, 
the passage must remain of doubtful interpretation. 
Moreover, since the Orphics normally abstahied from 
a flesh diet, their partaking of a sacramental meal of 

1 G 3 ., pt. (“ Adonia,” U), p. 127. • Ftig. 471, Ntuck. 

* Qcm. Alex., Prompt., u, ix, 17 ; Fir. Mat., D* trr. prof, nl., p. 84. 
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the chaiacter desctibed can only be explained on the 
supposition that the tabu was temoved on this occa- 
sion. This would be a perfectly reasonable and prob- 
able explanation of the rite if we could be sure that it 
was practised. The Orphic sacred books relate the 
story of the tearing in pieces of the divine himtsman 
(Zagreus), identified with Dionysos, but if it was con- 
nected with the rending of the bull in Crete, there is 
no evidence that this ntual was performed in the 
Orphic lodges. 

Orphism, as it is actually known, was essentially a 
mystical movement resting on the belief that when 
Orpheus went to the underworld in search of his wife 
Eurydiccjhe discovered the secret of immortality which 
was imparted to the initiated in the private brother- 
hoods. Doubtless some of the old Thracian worship 
of Dionysos was contmued in symbolic form in the 
cult-societies, though the brotherhoods, perhaps as 
early as the seventh century, raised the worship to a 
higher level, making it a means of the purification of 
the soul in this life and m the next full communion 
with God. 

According to the theogonies, Zeus having slain with 
his thimderbolt the wicked Titans, after they had rent 
in pieces and eaten Dionysos, made man from their 
ashes, so that the human body partook of the evil 
nature of the Titans. The soul, however, was 
associated with Dionysos-Zagreus whom Zeus re- 
created, and therefore shared in his divine nature. 
But until the Titan element (i.e. the body) could be 
eliminated by a life of ritual and moral purity during 
the soul’s incarnation in a series of bodies, the attain- 
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ment of the divine state was impossible. Thus the 
aim of Oiphism was the possibility of securing divine 
life, the immortal state being reached only by com- 
plete union with the gods, since “ only to the gods in 
heaven comes no old age nor death of anything.”' 
Salvation was wrought by Orpheus and mediated 
through the Bacchic mysteries, but how far, if at all, 
the rq)resentation of the passion of Dionysos and 
an omopba^ in his divine life constituted part of the 
cult we do not know. It is possible that sacramental 
methods were employed in the thiasoi^ or brotherhoods, 
but from Pmdar and Plato it seems that their main 
preoccupation was the solution of the problem of im- 
mortality along the lines of Buddhist thought, and if 
the Indian philosophies can be taken as a guide, sacra- 
mentalism is scarcely likely to have been very pro- 
minent. 

In any case, Orphism took the ancient ritual of 
Dionysos, and having stripped it of its Thracian orgies, 
gave it a new significance in an endeavour to free the 
soul from a “ circle of births or becomings ” by 
spiritual rebirth and regeneration to a higher life 
beyond the grave. It seems to have influenced the 
cult of Eleusis, and if it did not penetrate the inner 
secrets of these mysteries, the vegetation ritual of 
Demeter, like that of Dionysos, was interpreted in 
terms of destiny of the soul after death.* It was in- 
deed this hope that gave the Eleusinia its widespread 

* Soph., (Ed , col. 607. 

• J. Hunson. Proligarntna to the Sttdjt of Gmk Kihpon (Camb , 192*), 
pp J39ff. , P^it, E. Rhode, Eng. tran». (Lond., 1925), p. 219, C. A. 
Lobe^ Ag/aopbamut stvt dr tbtolopo n^sticm Gratonm tmuu (KOnigsberg, 
>8*9). PP- 69 ff- 
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appeal, drawing worshippers from many lands to its 
annual festival not merdy to behold a passion-drama, 
as in more recent times at Oberammergau, but, like 
the Andent Egyptian practice of mummification, to 
secure a place among the glorified dead hereafter. 

Neverthdess, if it became a generally accepted 
tradition that Orpheus was the founder of all mysteries,^ 
the central feature of these cults as a whole was the 
primitive conception of the death and resurrection of 
the novice in association with the victorious survival 
and return of a divine hero, Dionysos, Persephone, 
Osiris, Attis, Adonis or Mithra. In all the various 
phases through which they passed in their complicated 
history, there was one predominant concept — ^the 
conservation and promotion of life, whether in the 
human organism or in nature. Occasionally this may 
have found expression in some crude form of sacra- 
mental communion, as perhaps in the Thracian 
worship of Dionysos, or in the Attis-Cybde mysteries 
of Phrygian origm where the fusion of the mortal with 
divinity in later times was brought about mainly by 
a blood ritual, together with a sacramental meal of 
food and some liquid. 

The Aitis-Cyhth Mysteries 
When we first encountered this cult in Athens in the 
fourth century, the initiation to a blessed immortality 
was secured by anointing the body of the novice with 
a mixture of mud and bran.* But, according to 
Firmicus Matemus and Qement of Alexandria, at 

1 Azistophine*, Froff, io}2. 

' Demostheoes, D$ Omna, xvui, 159. 
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some point in the rite the neophyte ate out of the 
timbtd and drank from die cymbal, and went down 
into the (bridal-chambet).^ Fatnell thinka it 

was a sacrament of cereals or fruits that was received 
from the drum and the cymbal, bread being eaten by 
the Attis-votary “ as the very substance or body of his 
divinity, for in the liturgy of Attis he was himself 
called the ‘ Cornstalk * ; he was then the mystic Bread 
in a sense in which Demeter is never found to have 
been.” • This is a possible deduction, yet Firmicus 
Matemus does not actually tell us anything more than 
that eating and drinking constituted an aspect of the 
initiation. Hepding fnaintains that in some cases 
there was an actual burial as part of the resurrection 
ritual, the initiate rising from the grave with the 
divinity to a new life.* The journey to the bridal- 
chamber commemorating the death of Attis would 
naturally suggest the rebirth of the mysta from the 
cave-sanctuary of the Mother-goddess,* but, so far as 
the earlier cult is concerned, it has to be borne in mind 
that it is only the later writers who record this ritual. 

The same applies to the tauroboUum (and the parallel 
erioboUum^ or sacrifice of a ram) during which the 
initiate was drenched with the blood of the bull (or 
ram) slain on a perforated platform above a pit in 
which he stood.* For while this rite doubtless had a 
sacramental significance in the third and fourth 

1 Him. Mat , Di err. prof, rel., zriu, i ; Qein. Alex Protrept., u, ij. 

• Hibbert Journal, xi. No. a, 1904, p. 317. 

■ Attu, Seem Mytben und seta Ktdt (Giessen, 1903), p. 196. 

‘ Cf. W. Scott,ProeeulinisofSoeu^ofHutontalTbeol^{On£otA, 1917-18), 

p. j6 

» Hepding, op. at., pp. i8j, 199 
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centimes a.d., when it was supposed to cleanse £com 
the past and bestow the life of immottality, the earliest 
references to it, which belong to the second century 
of our era, suggest that its object was the wel&re of 
the Empire, Emperor, or community rather than the 
regeneration of an individual. 

Moreover, there is no positive evidence that the 
taurobohum was originally connected with the Cybele 
cult in its Phrygian form. Cumont contends that it 
made its way into Italy in the second century a.d. from 
Cappadocia where it had been part of the worship of 
the eastern Artemis Tauropolos.^ This view is up- 
held by Dill,* though it is controverted by Hepding, 
who maintains a Phrygian origin for the rite.* But 
even so it was only in post-Christian times that we 
encoimter it in its mystic form as a bath of regenera- 
tion rendering the baptized in aternum rtnafus.* If it 
subsequently became part of the Mithraic cult, it was 
probably borrowed from the Cybele-Attis ritual in 
the last ages of paganism m the West.* 

Tbe Isis Rifual 

It would appear from Tbe Golden Ass, the curious 
work of the Egyptian Apulaus, that Isis initiates at 

1 m Rthgums Orttmabsj Eng tians. (Chicago, 1911), pp. 99 ff-, )}> & 
According to Sboweiman, the difietence between the taavMmm and the 
enobolmm lies in the latter being a aactament msUtuted subsequently to 
bring the Attis myth mto greater prominence, whereas the taKroboimm had 
a long sarrifinal history — TAr Gnat Mefiir tf tbt Gods (Madison, 1901), 
pp. 280 &. 

' Romm Saat^ from Non to Marais Asartlaa (Lood., 1904), p. 5;6. 

* Op. at., p. 201. 

* Dill, p. J47, n. 4, Corpus huartp Latm, vi, jio ; tui, 8203. 

* Dill, op. lit., p. ) 56 , Cumont, Mysteries of MstLra, Eng. tians. (Chicago 
and Lond., 1910), pp. 180 f. 
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G)tmth in the second centcuy a.d. underwent a 
ceremonial bathing during the period of prqjaration, 
like the n^sta at Eleusis.^ Having performed the 
necessary offices and asceticisms, the candidate was at 
length led into the inner chamber of the temple at 
night, where, by the aid of a sacred drama and occult 
methods, he was brought face to face with the gods 
to receive mystic revelations and witness sacred rites 
which Lucius, the hero of Apuleius, was unhappily not 
permitted to divulge. He admitted, however, that 
he had “ penetrated to the boundaries of the earth ; 
he had trodden the threshold of Persqphone, and 
returned to earth after being borne through all the 
elements. At midnight he saw the sim gleaming with 
bright light ; and came into the presence of the gods 
below and die gods above and adored.” • The next 
morning he appeared before the people ckd in the 
gorgeous array of an initiate, with twelve stoles, a 
coloured garment of linen, and a precious scarf on his 
back, all decorated with animal designs. In his right 
hand he carried a burning torch, and on his head he 
wore a crown of palm leaves. Thus adorned, he was 
revealed for the admiration of the crowd. At the 
end of the year he had to undergo further initiation 
into the mysteries of Osiris, and shortly afterwards he 
was initiated for the third time, when he became a 
member of the college of Pastopboroi.* 

Making due allowances for the ftneiful character of 
this record, there can be little doubt that it was based 
upon inner knowledge of the initiation dtes of the Isis 
mysteries. It would seem, then, that the novice under- 

» UHam. ix, }. » Op. tU., *j. • Op. n/ . 14, tS, 50. 
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went a cetemonial sanctification which was celebiated 
as a sactamental dtama with an clabotate death and 
tesuttection ritual, for the purpose of setting him in 
the way of salvation when he rose from a mystic grave. 
It was an initiation involving regeneration, and a 
voluntary dying, in order to enter into communion 
with the gods and rise to a newness of life through 
participation in a death and resurrection ritual. The 
Mystery Cult of a goddess, however, differs funda- 
mentally from that of a god ; the one is the mystery of 
birth, of life coming forth £tom life ; the other is the 
mystery of death, of life issuing from death. It would 
seem that in Apuleius the votary embodies not the 
goddess but the sun since it was a vision of the 
luminary that was vouchsafed in a vision at midnight. 
Moreover, when the next morning he stood before the 
congregation he was arrayed in sacramental garments 
in the likeness of the solar deity with whom he was 
identified. That is to say, he passed through the 
experience of death in union with the Sun-god rather 
than with Isis before entering into the full service of 
the goddess. 

In the original Egyptian form of the ritual (the cult 
of Osiris) immortality was secured through the death 
and resurrection of the divine hero who died to awake 
to life again.i It therefore required only slight 
modification in a syncretistic age to bring the worship 
of Osiris and Isis into line with the spirit of Gracco- 
Oriental mysticism, in view of its strong resemblance 
to the cult of the Asiatic goddess and her consort. 
In the fourth century b.c. the Olympic religion began 

* Chap, n, pp. 6] ff. 
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to decay as dty states were merged into larger units, 
and new influences from Thrace, Phrygia and Egypt 
made their way in the Astern Mediterranean. In 
this great welter of religions the Mysteries became 
firmly established, and finally, in the second century 
of our era, added the Persian Cult of Mithras to their 
number. Now while all these rituals with their varied 
histories were never entirely fused, so far as the scanty 
evidence available allows of any generalization, they all 
appear to have had this in common in their later guise 
that they were essentially sacramental dramas in the 
sense that they oflered to all classes the promise of a 
blessed hereafter, and aimed at producing inner and 
mystical experiences calculated to quicken the religious 
life of the initiates through outward and visible 
portrayals of the passion and triumph of a divine hero. 

Mitbraism 

In the case of Mithraism the ritual centred in the 
death of the sacred bull by Mithras rather than that of 
the hero himself, but the bull had been created by 
Ormazd, and when he was sacrificed by order of the 
Sun, the life of the world, animal and vegetable, 
sprang from his blood. Therefore, Mithras was the 
creator of life by virtue of this sacrificial act, and, like 
Osiris, he became the guide and protector of souls in 
quest of a blessed immortality. To his initiates he 
secured ascent through seven spheres to the supreme 
heaven, and full communion in the mystic beatific 
vision and celestial banquet, of which perhaps the 
sacramental communion of bread, water and possibly 
wine, administered to the votary on his admission to 
138 



MTSTERT SACRAMENTALISM 

the higher degrees, and compared by the Christian 
Fathers to the Eucharist,^ was the earthly counterpart. 

In all the Mystery Cults the appeal was primarily 
mystic and emotional. As Angus points out, what 
Famell says of Eleusis applies in a measure to all : 

“ To understand the qu^ty and intensity of the 
impression we should borrow something from the 
m(^em experiences of the Christian Communion 
Service, Mass and Passion Play, and bear in mind also 
the extraordinary susceptibility of the Greek mind to 
an artistically impressive pageant.” • The triumph of 
life over death in nature and in the human soul was 
the predominant theme in the sacred drama, repre- 
sented, intensified, spiritualized by all the emotional 
qualities of a carefully thought-out ritual elaboration 
calculated to ” refine and exalt the pyschic life and give 
to it an almost supernatural intensity such as the an- 
cient world had never before known.” • 

Thus, without respect of class or race, a sure and 
certain hope of immortality was offered freely to all 
who accepted this way of salvation. In the process of a 
quasi-spintual, quasi-magical rebirth the initiate be- 
came regenerated, and received the gift of a new divine 
substance, so that having undergone a mysterious 
metamorphosis (i.e. become the recipient of the gift 
of a new divine substance), he was endowed with 
immortality. Lustrations and sacred meals played 
some part in most of the cults, apparently, but how far 
the ceremonial acts of «*?ring and drinking were in 

i Tettullian, Dt Prmsir. Har . 40, Justin Msityr, Apa/, i. 66. 

' Angus, Til Afyifay Riiffoiu and Cins/umity (Land., 19S5), p. 59. 

* Cumont, Tixtis it Momauntt nUttft aux Mjstins dt Mttbra (Brussels, 

189Q, 1, p. jij. 
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the natate of mystic sactaments in the life of the deity 
it is impossible to detetmine with any degree of 
certainty. Speaking generally, the way of salvation 
revealed in the Mysteries, in striking contrast to the 
eternal hopes and aspirations of the philosophers, was 
the communication to the votary of the life-giving 
powers of the divine hero, through certain asceticisms, 
tests,rites and sacerdotal directions implicitlyfoUowed, 
in order to establish a vital union between the divinity 
and his devotees. The very popularity of the cults 
lay in the promise they gave to the ordinary man, 
incapable of philosophical reasoning, of an assured 
hereafter by the simple expedient of following the 
prescribed ritual. 

The Mystery way of communion in many respects 
was thus more closely allied to the magical control of 
supernatural powers than to a religious mystic union 
with a divine personality, though in the death and 
resurrection drama a real fellowship of suffering seems 
to have been achieved. By dying m order to be 
reborn to a new life the votaries became identified 
with the mystery deity in an intimate and ecstatic 
communion. However crude some of the more 
orgiastic rites may have been, the scheme of redemp- 
tion offered by the Cults was essentially of a sacra- 
mental character in the general sense applicable to a 
covenant relationship between a deity and his wor- 
shippers. But when we pass from the general to the 
particular the evidence fails us. How far, if at all, 
any real similarity existed, for example, between the 
mystery meals and lustrations and the Eucharist and 
baptismal rites of the Christian Church, it is very 
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difficult to say since the only available comparative 
material comes from the second century of our era and 
onwards. To this intricate subject we shall return in 
the next chapter, but, so far as our present inquiry is 
concerned, without prejudicing the issue, the Mystery 
Religions may be described as sacramental dramas 
which were destined to play a significant part in 
preparing the way for the establishment of a Christian 
sacramentalism in Europe. 
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CHAPTER VI 

SACRAMENT AND SACRIFICE IN CHRISTIANITT 

That Christianity had the chatactet of a Mystery 
Religion is suggested by the method and purpose of 
initiation as set forth in the Pauline literature. Thus, 
in Romans vi it is stated that the catechumen was 
baptized into the death of Christ and buried with Him 
in a regenerative bath from which the candidate 
emerged reborn, as from the grave, to newness of life 
like his risen Lord. Henceforth the Christian initiate 
lived under conditions different from those which 
constituted his former existence. Through a mystical 
sacramental union with Christ, the flesh had been freed 
from the law of sin and death and animated by a new 
life-principle so that he walked not after the flesh, but 
after the spirit (Rom. viii. 4) as “ a new creature ” 
(2 Cor. V. 17). 

Now while the evidence of Baptism in the Mystery 
Cults is very slight, it might appear from what has been 
said above that the fundamental conceptions of the 
Pauline theology were identical with those which lay 
behind initiation in the Grscco-Roman Mysteries. 
The early Fathers of the sub-apostolic period, in fact, 
saw a resemblance even in the outward rite, but, as we 
have seen, the precise significance of these lustrations 
has certainly not become easier to determine as our 
knowledge has increased. That writers at the begin- 
ning of our era, already familiar with Christian prac- 
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tice, should read a similar meaning into the apparently 
parallel pagan customs is understandable, but, as they 
were not themselves initiates, their testimony is of little 
value concerning what was actually said and done at 
these secret Cults, except as an e:q>ression of popular 
ideas on the subject at that particular time. 

It would seem, however, that the bath of cleansing 
had an apotropaic efficacy, but when it was regarded as 
a symbolic and sacramental regeneration, as in the 
tauroboJium, it belongs to a time when the Christian 
doctrine was well established. It is, in fact, conceiv- 
able, as Burckhardt suggests, that this interpretation of 
the rite arose as a pagan attempt to provide its devotees 
with the same hope of eternal life which was promised 
by the Church to the Christian initiates.^ The evid- 
ence of a Mystery sacramentalism during the early 
centuries of our era, therefore, does not solve the 
problem of the ortffn of the Christian ntes, however 
helpful it may be m determining their later develop- 
ments. It is rather to the immediate antecedents of 
Christianity that we must turn for light on the ultimate 
question. 

Jewish Proselyfe Baptism 

That the Church at a very early period came to be 
regarded as the New Israel, brought into being, as it 
was supposed, because the Messiah had come, and had 
inaugurated a new order based on the old dispen- 
sation, is now hardly open to doubt. Therefore 
Judaism is the most likely source of the ideas and 
practices which found eiqiression in the Christian 

* Dm 21nt Cotutantm’s du Grustn (Bale, 1857), p. aa), n. i. 
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sactamental system, unless it be assumed that, like 
the Maya civilization, it sprang “full-blown from 
the ground.” Thus, respecting baptism, in the 
Hebrew ritual lustrations to remove ceremonial defile- 
ment, and as a preliminary to consecration to the 
priesthood, or to a sacred ordinance (Ex. xix. lo, 
xxix. 4; XXX. i8 ; Lev. xiii-xiv., xvii. i6, xxii. 6; 
Num. xxxi. 21-24, cf* Heb. ix. 10), are sufficiently 
prominent to suggest a possible clue to the Christian 
mode of initiation, especially as they were given a 
spiritual sigmficance by the prophets, and interpreted 
by them in terms of a change of heart (Ez. xxxvi. 25 f. ; 
Zech. xiii. i ; Ps. li. 7). Moreover, these ceremonial 
washings, which in primitive thought were connected 
with the removal of non-moral pollution (cf. Lev. xiv. 
5, 50), later were looked upon as efi&cadous as an 
initiation ceremony, in the form of proseljrte baptism, 
when converts from the Gentile world were admtted 
into Judaism. 

That this rite prevailed before the second century 
A.D. is clear from the Rabbinical literature of the 
Tannaitic period (a a.d. 200),^ and both Schiirer and 
Edersheim have argued in favour of an earlier date.* 
As Btichler has pointed out,* this view is supported 
by the Maccabaean legislation concerning a purificatory 
bath, or tehilab, to which Gentile women who had had 
immoral relations with Jews had to submit on becom- 

> Mtkbtlta on Ex. xiL 48 ; Muhn* Yoma iii. }. and viii. 9 ; Babylonian 
Talmud, Ytbbaniitb, B, 45-47 ; Gmm (eztn-canomcal tteatue of Babylonian 
Talmud). 

• E, ScbOtet, ihstoty of tbt Jnnth Ptoph (Edin., 1890), II, ii. pp. 519 flF. ; 
/L.Biiet$beim,LjfiaiidTiimsofJ*jiatbeMesjMb{ljaDd., i887),ii,pp. 745 ff. ; 
i. P- *75- 

* Jn>ub Qmritrfy Pmtv, New Seriea, July 1926, p. 15. 
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ing ptoselytes to Judaism. This suggests that the 
custom ptevailed at the beginning of the Chnstian eta, 
though the decree may have lapsed after the victories 
of the Maccabees, especially as it was sometimes sup- 
posed that a Gentile was incapable of contracting 
“ uncleanness.” On the other hand, one Rabbinical 
tradition maintained that every Gentile “ is in all re- 
spects like a man with an unclean issue,” and, therefore, 
for those who held this view, a purificatory lustration 
would be an obvious outcome of the Levitical legisla- 
tion. That this was actually the case in the second 
century of our era we are left in no doubt from the fre- 
quent references to proselyte baptism in the literature 
of the petiod,^ while in Mishna Pesahim viii. 8 there 
are e^licit references to the rite having been per- 
formed on non-Jewish soldiers, suggesting that the 
practice was of long standing. 

It would appear, accordmg to the Talmud, that 
“ proselytes of righteousness ” (i.e. those who became 
“ perfect Israelites,” or “ children of the covenant,” as 
distinct from “ proselytes of the gate,” who merely 
renounced heathenism and subimtted to Jewish juris- 
diction) were circu mcised and baptized and then offered 
a sacrifice in the temple. This last prescription was 
modified, owing to the destruction of Jerusalem, by a 
promise that the burnt-offering would be made when the 
services of the sanctuary were restored, but the very fact 
that baptism was included among the two ancient rites 
of circumcision and sacrifice, suggests, as the Mishna 
presupposes, that it was a well-established custom. 

* In its pteient form the Muhna ia the work of Rabbi Judah ha-Nasi, 
“ the Pnnce," who compiled it from earlier lourcea about aj>. »oo. 
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Another question raised not later than the begin- 
ning of the second century a.d. was whether baptism 
alone without circumcision was sufficient to make a 
proselyte. The Rabbis decided in favour of the 
necessity of both rites/ though later reasons were 
found for the view that baptism alone sufficed, thereby 
showing the importance atUched to this part of the 
initiation. This is also borne out by the injunction 
that it be performed, with appropriate exhortations 
and benedictions, in the presence of three witnesses, 
and in such a manner that the water touched every 
part of the body.* The tebilab must, if possible, be 
of " living water,” and the question as to how far a 
certain quantity of “artificial” (i.e. drawn) water 
tended to invalidate the baptism is considered to be of 
sufficient importance to merit discussion.* In the case 
of the ceremonial washings of the Old Testament, 
sprinkling sufficed, but, despite Professor C. Rogers’s 
criticism of the generally accepted view,* there seems 
no reason to doubt that at the close of the Tannaitic 
period total immersion was practised. The Mishnaic 
and Talmudic evidence can hardly be interpreted in 
any other sense without doing violence to the texts,* 
and it is implied by the Zadokite Fragment, a docu- 
ment, if it is genuine, which goes back to the second 

^ YAhimdtb. 46k. 

> Maunonkies Ihlk. Mslab, iu, 4. Mutnooidcs, a medieral Jewiah 
teacher, died about a d. iao4. On unmeruon, tee Abrahama, J.TS., xn, 
July 1911, p. 609; W. Brandt, Dt$ jSdutbm BtpHsmm (Gieaien, 1910), 

pp. Jiff. 

* Cf. hiihamth fit Muhm ; T. B. Sabbath ija; T. B. Hagigah 11a 

* J.TJ , New Smet, xii, April 19x1, pp. 4J7 ff. 

■ YMimSti, 46-48 ; G*rm, chap. 1 ; cf. Abrafaaina, J.T.S., zu. No. 48, 
July 1911, pp. 609 ff. 
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centiuy b.c.^ The dimensions of the bath given in 
the Talmud (1x1x5 cubits) is also suggestive of 
immersion.* 

John the Baptist 

Therefore, while the evidence is not conclusive, it 
seems probable that proselyte baptism was practised in 
Israel at the beginning of the Christian era and perhaps 
much earlier, since, when we encounter it in the second 
century a.d., it is as a definitely established rite of 
very considerable importance, and there are hints of 
baptismal lustrations in earlier times. Moreover, while 
there is no mention of the water-baptism of St. John 
the Baptist in the Rabbinical literature, there can be 
little doubt, whatever may be open to question in the 
traditional records of this strange figure, that the 
familiar episode in “ the wilderness of Judaea in the 
days of Herod the king ” is substantially historical. 

In Josephus the Baptist is referred to as “ a good 
man who exhorted the Jews to exercise virtue ( 4 prr^, 
both as to justice (Sixaiooi^) towards one another 
and piety towards God, and to come to 

baptism <Tuvi£yai). For baptism (-d)v 

piTTrimv) would be acceptable to God thus, if they 
used it, not for the pardon of certain sins, but for the 
purification of the body, provided that the soul had 
been thoroughly purified beforehand by righteous- 
ness.”* If, as some scholars are now inclined to admit, 
the passage is substantially authentic, • it gives a dif- 

* S. Schechtet, Dotumnis of Jowitb Soetarus (Camb., 1910), p. xlviiL 

' Eruhn, 46. * Anhq., zyiu, v. 2. 

* Cf. K. Kohler, Jtwub Ejt^paSia. Yil, p. 218 ; H. Sc J. Thackeray, 
Dttt. of htbk (Haftmgi), extra toL, p. 471. 
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feient account of the nature and purpose of the rite from 
that preserved in the Gospel traditions, since Josephus 
pictures it as a bodily'purification rather than as a pre- 
paration for the coming of the Messianic kingdom. 

In the Matcan narrative it is maintained that “ John 
did baptise in the wilderness and preach the baptism 
of repentance unto the remission of sins ” (Mark i. 4) ; 
a statement amplified in the parallel passage in the 
First Gospel by the addition of the phrase “ the king- 
dom of heaven is at hand ” (Mark iii. 2, cf. iv. 17; 
Mark i. 15), words apparently derived from Q,^ the 
chief source employed by the writer for his account of 
the preaching of John. It would appear, therefore, 
that the earliest Oidstian authority (Q) represented the 
mission of the Baptist as apocalyptic and Messianic. 
This is confirmed by another Q passage in St. Luke 
(xvi. 16 ; cf. Mark xi. 12), and is in accord with the 
general setting and circumstances of the story. 

Like his predecessors the Hebrew prophets, John 
bore witness to an approaching divine judgment 
which was actuallyat hand — a baptism with fire, as well 
as with water and the Holy Spirit — and calling upon 
his hearers to return in repentance to a right relation- 
ship with Yahweh. Thus the tradition which con- 
stituted the common source for Matthew and Luke 
sets forth die primary significance of the mission and 
baptism of John mote fully than the Marcan narrative, 
though bo^ traditions agree against Josephus as to 
the general character of the rite as a moral and spiritual 
rlfansifig s ymb olized and sealed by immersion in 
Jordan. 

* Stiecter,/.rj., July 191}, p. J50. 
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Nabet, a recent editor of Josephus, explains the 
discrepancy as a deliberate and controversid attempt 
on the part of the Jewish historian to discredit Qiristian 
baptism, and as tUs was repulsive to Christian readers, 
the text was tampered witib so that the baptism of 
Christ became altogether omitted.^ Be this as it may, 
Josqphus seems to have been trying to identify John 
with the Essenes who performed baptismal lustrations 
of a sacramental nature on the admission of candidates 
to their society, and with whom the Baptist betrays 
some very obvious points of contact.* 

Esstnism 

That Oriental ideas of a “ mystery ” nature entered 
Palestine either in the train of Hellenism, or directly 
from the Orient, in pre-Christian times, is now fairly 
established. Thus from the Maccabaean age onwards 
the Essenes, whether they be regarded as a distinct 
sect or not, constituted an ascetic brotherhood of 
Palestinian Jews living a common life of prayer, study, 
manual work, and the practice of charity, ordered 
perhaps partly on Greek and partly on Persian models. 
Kohler, on the other hand, has shown that it is easy 
to exaggerate the non-Jewish character of Essenism, 
and, in his opinion, the cult was merely a “ branch of 
the Pharisees who conformed to the most rigid rules 
of levitical purity while aspiring to the highest degrees 
of holiness.” * This is probably an exaggeration, but, 

1 E. J. Kiehl, E. Mchlet, S A. Ndjet, "Mnemosyne,” T^iscbnft veer 
elassuht btiiratiair, etiiir ndattu vm (Leyden, i8;e-6), xui. p. a8i , cf. 
F. C. Buxiutt, Tbeobgfstb Tijdscbnft, 1913, xlvu, pp. 133 ff. 

' Abtshatot, Smius m 'Pbansdsm tai Gespeh, 1, p. 34. 

• Jntsb EHtyHop., ▼, p. 1x4. 
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nevettheless, the essentially Jewish traits in this 
“ great enigma of Hebrew Wstory ” cannot be over- 
looked. 

The punctilious observance of the Mosaic law, for 
instance, and the rigid Sabbatarianism, ally the 
Essenes with the Pharisees rather than the Sadducees, 
while their asceticism and love of the simple life sug- 
gest the Rechabites more than Greek culture, except 
in so fir as they practised agriculture and admitted 
outsiders into their ranks. Their insistence on the 
immutable nature of oaths, conversely, suggests a 
point of contact with Sadduceeism. In view of these 
divergent characteristics, the movement would appear 
in the light of a Palestinian syncreticism, Jewish per- 
haps in origin, but having incorporated various 
elements from extraneous sources, some of which may 
have come ultimately from Greece and the East.^ 

Since the Essenes were drawn from all classes, and 
were probably much less in the nature of a sect 
rigidly separated from the rest of the community than 
was formerly supposed, it is not unhkely that John the 
Baptist was influenced by the movement, even though 
he may not have been actually and officially a member 
of the brotherhood. Thus he was an ascetic, but his 
asceticism was not identical with that of the Essenes, 
nor did he strive to live a common life in his desert 
home. In place of a simple white garment he wore a 
girdle of skin about his loins ; and instead of a 
secluded life emancipated Brom every object of sense, 
he took up the r6k of an eschatologicil prophet calling 

> Cf Mo&tt, £.R £., ▼, pp. 400 f. ; B. H. Btvucomb. Jtnu md th* Lam 
ef Matu 1950), pp. j8 ff. 
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Upon his counttymen to ptepate for the apptoaching 
Messianic judgment. To this end he utged them to 
a baptism of t^entance, not as an act of ceremonial 
cleansing, but as a token of an inward and spiritual 
change of heart as representatives of a regenerative 
people. 

Foreigi Influences in Judaism 

Whatever may have been the precise relationship 
between St. Jolm the Baptist and the Essenes, botlx 
the allied movements testify to the existence of sacra- 
mental ideas in Palestine at the dawn of the Qiristian 
eta. As early as the days of the Exile, ceremonial 
ablutions, as we have seen, were tending to be re- 
garded in the light of spiritual purifications (cf. Ezek. 
zxxvi. 25), but it was not \mtil the time of Alexandrian 
Judaism that Baptism in Palestine had a sacramental 
significance in the more mystical sense. Something 
akin to this may have been present in embryo in the 
earlier purifications,^ but this definitely comes to the 
birth in the later ritual in which the notion emerges of 
a spiritual death to sin, and, in the case of the Johan- 
nine Baptism, entry into a new life in preparation for 
the coming kingdom of the Messiah. That this con- 
ception was in some measure influenced by the Mystery 
ideas of Hellenic and Oriental thought is highly pro- 
bable, though, as has been demonstrated, the evidence 
on this point at present is insufficient to establish any- 
thing in the nature of a definite ritual analogy. 

Sacramental ideas, either in a crude and primitive 

^ Oetteiley and Box. Tbt BjOtpon ami V^orsbip of tbt Symppm (Load., 
1911). pp. *87 ff. 
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fomit or in a more mystical guise, were floating about 
the Grseco-Roman Empire from the sixth century b.c., 
and if Jewish thought on the whole was little affected 
by foreign influences, Hellenic culture, especially on 
its deq>er spiritual side, exercised no small sway over 
the general outlook of the educated classes in Palestine 
during the third and second century b.c., and doubtless 
penetrated to the rest of the population.^ Schfirer, in 
fact, believes that so strong was the Greek spirit among 
the Jews of Judsea at the beginning of the second 
century b.c., ^t had the process of hellenization been 
allowed to continue without the drastic intervention of 
Antiochus Epiphanes, the Judaism of Palestine would 
have been more syncretistic than that of PhUo.* If 
this is an overstatement, the fact remains that Greek 
civilization had a powerful fascination for a consider- 
able section of the population, and even in matters of 
religion, where it must be admitted a very marked 
reluctance to imbibe extraneous practices and ideas is 
manifest, post-Exilic Israel did not prove to be imper- 
vious to outside influences. Just as it borrowed the 
notion of Sheol, and a great deal of its cosmological 
mythology and demonology, from Babylonia, and 
probably some of its eschatological and apocalyptic 
speculations from Persian Zoroastrianism, so in the 
Wisdom literature, and Philo, we see unmistakable 
evidence of culture contact with Greece, where the 
Jews of the Dispersion were compelled to read their 
own Scriptures in the only language th^ understood, 
viz. Greek. It, therefore, seems highly probable that 

* HNacher, Gutbubhitr tsraibtiscbmtiiii JSducbtn Rtigm Volkts (Leipzig, 
1(86), i, pp. 189 f. 

■* its JUwhtH Vo/ku (L^pzig, 1883), 1 , 19. 189 f. 
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their brethren in Palestine, while remaining loyal to 
the traditions of Judaism, nevertheless tended to 
interpret their faith in Hellenic terms. 

Thus in the matter of baptism, the ceremonial 
lustrations with which they were familiar may reason- 
ably be suspected of having undergone a mo^cation 
in a sacramental direction, especially as the Mystery 
ideas of death and resurrection were becoming current 
in Palestine at that time. The Covenant relationship 
inherent in Jewish theology readily assumed a sacra- 
mental significance once proselytes were admitted into 
the fellowship of Israel by initiatory rites which mcluded 
the ancient puberty ceremony of circumcision, a ntual 
bath and a sacrificial ofiering. If we cannot be certain 
that this threefold form of entry into the ranks of 
the “ Covenant People ” prevailed before the fall of 
Jerusalem, it has every appearance of being an estab- 
lished institution in the fet century a.d., with earlier 
antecedents. The custom may have been mainly 
ceremonial in character, but it was also connected 
with notions of rebirth and spiritual change, the newly 
baptized proselyte being like “ a newborn child ” by 
virtue of his incorporation into the congregation of 
Israel.^ In the Essene and Johannine rites the sacra- 
mental and spiritual significance suggested by Ezekiel 
were more fiilly developed, and it is open to question 
whether Headlam is correct in believing that the 
“ inspiration of the last of the prophets ” was drawn 
wholly from the prophetical books of the Old Testa- 
ment.* 

» Y#*..486. 

* A. C. Headlam, Thi Lift and Ttacbm^ of Joshs tbo Cbnsf (Lond., 192$), 
p. 138. 
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In the post-Exilic period “ baptism” (i.e. ceremonial 
lustration) unquestionably had a Messianic significance 
(Ez. xszvi. 25 ; Zech. xiii. i), and doubtless this con- 
ception played an important part in determining the 
Baptist’s use and interpretation of the sign in his 
eschatological mission. But living in an age saturated 
with mystical ideas, it is difficult to avoid the con- 
clusion that he was affected by the thought current in 
apocalyptic circles where foreign influences were very 
strongly felt. Furthermore, the Essenes were con- 
fined for the most part to the district round the Dead 
Sea, where Pliny maintains they persisted for “ thou- 
sands of ages.”^ Whether or not the Baptist was 
in any way connected, direedy or indirectly, with this 
movement, his mission occurred in a district identified 
with the sect, and therefore doubtless not wholly 
oblivious of its general outlook. 

Galilean Judaism 

If the Christian doctrine of baptism derived inspira- 
tion from the teaching and practice of the “fore- 
nmner,” John, it is also very significant that Jesus 
Himselfwas brought up in Galileewhere a very distinct 
type of Judaism prevailed. Surrounded by non- 
Jewish territory, the province was open to influences 
from the neighbouring Hellenistic city of Caesarea 
Philippi, and it was within easy access of Antioch, the 
capil^ of Hellenistic Syria. Moreover, it was cut off 
from Judaea by the antagonistic and despised Samaria, 
and held in contempt by the Rabbis as heretical.* A 

Plmy, Huioria NttwaJu, v, 17. 

« Cf. H. Loewe, E.R.E.. it, pp. 6116 f. 
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saying ascribed to Jochanan ben 2 ^ccai, a pupil of 
Hillel — “ Galilee, Galilee, diou that hatest the law, 
thetefote thou shalt yet find employment among 
robbers ” » — has its parallels in the ^spels (John 
vii. 52 ; i. 42 ; Matt. iv. 15 £), and doubtless expresses 
the general attitude of the exclusive mind of Judaea 
towards this cosmopolitan province, inhabited by a 
hybrid race devoid of the ethical and nationalistic 
spirit which characterized post-Exilic Israel. It was 
here that new movements of thought were most mani- 
fest in Palestine, as is shown by the fact that the 
Mandaean religion took its final form in Galilee in the 
Persian period, just as Christianity later was first 
proclaimed among its hiUs and on the shores of its lake. 
Therefore, as Dr. Hcadlam has remarked, “ it is not 
without significance that within sight of the sea of 
Galilee, on the hills above the valley of Jordan, might 
be seen the signs of the religion and culture of the 
Greek world, and that Greek language and thought 
were permeating even Jewish life.” • 

Thus, at the beginning of the Christian era there is 
reason to think that Judaism outside Jerusalem was in 
some measure affected by Hellenism, though exacdy 
to what extent cannot be determined. It is, however, 
important not to lose sight of the fact that Christianity 
was bom in a changing environment in which new 
ideas were modifying the ancient Rabbinic Sadducaean 
traditions, especially in the north where Jesus passed 
his early years. There, probably, the great body of the 
peoplewere devout Jews worshipping m the traditional 
way, but, nevertheless, subjectto external influences, and 

‘ Jtnu Sbthbtttb, Tjd. • Headlun, ep. at , pp 74 f. 
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thetefote suspect in the eyes of their more circum- 
scribed compatriots in the south. Farther afield, in 
Alexandria and elsewhere, the Diaspora lived in an 
atmosphere saturated with Hellenism, and it was from 
these centres that pilgrims flocked to Jerusalem from 
time to time, so that even in the Holy Qty itself 
Judaism was not entirely untouched by external 
influences. 

Therefore, when it is claimed, and not without good 
reason, that Christianity was originally the New Israel, 
the modifications in Hebrew religion at the dawn of 
our era should not be overlooked. It was from the 
peculiar province of Galilee that Jesus wended His way 
to Judsca to begin His public ministry by undergoing 
baptism at the hands of John. In His northern home 
He had been brought up as a devout and orthodox 
Jew, though with certain important diflerences of out- 
look from His fellow-countrymen in the capital. At 
Nazareth He would have been instructed by the scribes 
in the tenets of official Judaism, and it is recorded that 
He disputed with the doctors of the law in the Temple 
as a youth (Luke ii. 46 f.), according to current 
custom.^ It is clear, however, that He did not have a 
Rabbinical training, His education consisting in that 
commonly given to a provincial artisan at the local 
synagogue school, where He would learn the general 
principles of the theory and practice of the rehgion of 
Israel. His own teaching in later years, as recorded 
in the Gospels, reveals the general outlook of the 
Hebrew scriptures current in His day, and it seems 
probable, despite assertions to the contrary, that He 

* Josephus, Ijft, *. 9. 
ij6 
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Spoke in Aramaic rather than Greek. The Founder 
of Christianity, therefore, thought and spoke as a Jew, 
but, neverthdess, as a GaUltm Jew, and consequently 
with the mental presuppositions moulded and modi- 
fied through contact with certam phases of Hellenic 
and Oriental thought and culture. Thus equipped. 
He began His mission with a sacramental initiation. 

The Baptism of Christ 

In the earliest record of the event (Mark i. ^ii) 
John is represented as the forerunner of the Messiah 
who would “ baptize with the Holy Spirit,” whereas 
the First Gospel contrasts the Johannine lustration 
with an apocalyptic baptism with fire (Matt. iii. ii f.), 
a conception more m line with Judaic thought than the 
Marcan egression which is suggestive of Christian 
interpretation. On the other hand, the idea of the 
“ Anomted of the Spirit ” is deeply rooted in the Old 
Testament (i Sam. xvi. 13 ; Is. ki. i), and this aspect 
of the Messianic rSle would probably not be unfamiliar 
to John, if he regarded himself at all in the light of a 
forerunner. The subject is really one for the New 
Testament literary scholars to dedde, but if the 
account of the l^ptism of Chnst is in any sense 
historical, as the majority of critics are inclined to 
allow,^ all the circumstances suggest that it had for 
Him a Messianic significance (Mark ix. 12, 13, and Say- 
ing from Q in Matt. xi. 7 ff. ; Luke vii. 24 ff., xvi. 16). 
Moreover, the alleged retirement to the desert imme- 
diately after the event (Mark i. 12 f. ; Matt. iv. i-i 1 1 ; 

^ Streeter, The Ftmr Gosptls (Lood., isaQ, pp. 187 ff. ; B. W. Bacon, 
Stitdut m Mattbem (Load., 19)0}, pp. >14, }93 ; cf. K. E. Kirk, Tb* Vtium 
oj God (Load., 19)1}, pp. 98 ff. 
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Luke iy. 1-13) is indicatiye of His liaving undergone 
a profound religious experience which drove Him 
into solitude to reflect upon its meaning. 

Henceforth He regarded Himself as the chosen ser- 
vant of Yahweh in terms of the apocalyptic, Messianic 
and Isaianic figures, but while He permitted His dis- 
ciples to baptiae. He did not Hims elf administer the 
rite (John iii. aa, iv. a, cf. Luke vii. 29 ff.). His 
message at first carried the same note as that of His 
predecessor (Matt. iv. 17, cf. Mark i. 15), and bore 
witness to His prophetic ministry, confirming the 
promise of a Spirit-baptism to which John had re- 
ferred in his Messianic anticipations (Luke xxiv. 49 ; 
Acts i. 47, xi. 16 ; John xx. aa). If He did not actually 
Himself baptiae, or institute the Christian sacrament,^ 
He submitted to the rite at the hands of the Baptist, 
and sanctioned its continuance among His disciples so 
that the Apostolic Church used this method of initia- 
tion quite naturally from the beginning. It would 
seem, therefore, that the sacrament was a Johannine 
heritage which was adopted by Christ and the Church, 
and reinteipreted in terms of Christian thought. 

Tbe VauUne Doctrine 

It was in this process of reinterpretation that the 
mystery ideas inherent in the institution developed 
in a highly spiritualiaed form, along the lines of the 

* Whik the b^tumal fotmtila in Matt, szviu. 19 ocean in all extant 
MSS., the Old Syriac and Old lAtin Tenions aie defectlTe at thu point, and 
Uiete ate teaiona for beliering that Eoiebiua quoted from a text which 
omitted the words. Cf. Conybeate, Zmtscbnft fOr Ji$ N.T. V'utm, 1901, 
pp. X7) ff. If the loit ending of tbe Goapel contained tbe formula, it ia 
an ipri a in g that Tnmtanan hapbam u not ment i ooBd m x Cor. 1. 14 ff., 
Acta ii. }8, -viii. ix , xix. j. 
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Pauline doctrine. In the complex personality of St. 
Paul, influences met, derived from his early Hellenic 
environment of Tarsus, his Rabbinical training at 
Jerusalem, and his later "twice-bom” religious 
experience. The final product of this synthesis was 
an original theology welded together into a coherent 
scheme, based on Judaism but expressed largely in 
mystery and mystical language, though presenting 
certain fundamental divergences from the current 
belief of the Mediterranean and Oriental Cults . Thus, 
for example, there is no record of a baptism in the 
Mystery Religions into the name of any of the Mystery 
deities, nor is there any trace of a “ gift of the Spirit,” 
or divine 7cve3fta, in association with the ritual of 
lustration, although this concept was by no means 
absent in Mystery doctrine.^ The prominence of these 
notions in the theology of St. Paul and the Early 
Church diflerentiates the Christian rite from the 
corresponding Mystery initiations, and the Jewish and 
Johannine counterparts. True, as we have pointed 
out, there are reasons for believing that the Trinitarian 
formula was not part of the original form of adminis- 
tration, but, nevertheless, the initiate was admitted to 
the fellowship of the baptized " in the name of Jesus ” 
(Acts ii. 38 a phrase implying incorporation into 
the person of Christ (Acts i. 15 ; Rev. hi. 4 ; xi. 13), 
This was further developed by St. Paul into an explicit 
Covenant relationship ; a putting on of Christ ” 
(Gal. iii. 27) in a spiritual rebirth (Rom. vi. 3 f. ; 
I Cot. xii. 12 f.). 

This Pauline interpretation of the initial sacrament 

^ Kennedy, Si Paui and ibt MytUty "Rtbponi (Lond., 1913), p. >30. 
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was by no means a typical Mystery initiation cere- 
mony, as Dr. Kirksop Lake imagines,^ since, according 
to the apostle, “ if any man hath not the Spirit of 
Christ, he is none of his ” (Rom. viii. 9). Qeatly, to 
the mind of St. Paul, Christianity was essentially a 
personal, mystical experience achieved by an act of 
self-renouncing trust involving death to the old life 
and a “ rising again ” in newness of life and status in 
Christ, in whom the initiate is “ sealed with the Holy 
Spirit of promise” (Ephes. 1-13).* Therefore, if 
Baptism had its place in his scheme of redemption 
and regeneration, it was not in the strictly Mystery 
sense that he conceived the death and resurrection of 
the catechumen, since what was implied was essentially 
a putting away of the old life and its associations in 
order that a new relationship of sonship with Christ 
might be established (Rom. vi. 4 ; Gal. hi. z 6 f. ; 
I Cor. vi. 17). 

In all these utterances St. Paul was expanding his 
own spiritual experiences as a " new creature ” dead 
to his old life, and in a new Covenant relationship 
with his risen and ascended Lord, which he found 
ethically superior to, and more soul-satisfying than, the 
Judaic Law. The spiritual grafting of the faithful 
into the New Israel was comparable, he thought, to 

* KuluopLake, £ar/t<rE^//Ar Pd)K/(Lon<L, 1911}, p. 255. To 
the Hebtewt, at to piumtiTe people generally, the name was an mtegtal part 
of the h uman otganum. liietefoie Baptism m the name of Jesus would 
appear to mean Baptism mto His nature and fellowship, i.e. the Church. 
There is no evidence for Lake’s contention that “ the name was the power 
whkh gave the water its aignificaooe,” p. $86. 

* If die Pauline authorship of Ephesians is open to question, that this 
view of Baptism u fiuriy tqireaentative the teaching of the Apostie u 
apparent £t^ GaL iiL t ; u. 19 f. ; Rom. z. 17 ; i Cor. ii. 4, j , iv. 15 ; 
ziL 15. 
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the spiritual experiences his forefathers had undergone 
in the wilderness when they were “ baptixed ” in the 
Red Sea ; an episode which was profitable only to 
those who were not disobedient to the ethical laws of 
Yahweh (i Cor. x. 2). But what the Law failed to 
accomplish was carried into effect by the l^ew Coven- 
ant. It was, however, to his own ancestral faith, not 
to the ideas and practices of contemporary religions, 
that he looked for the antecedents of his newly- 
discovered Christian ideals. Judaism was, he 
thought, a schoolmaster to bring the world to Christ 
(Gal. iii. 24) ; whereas Graeco-Roman paganism, in his 
opinion, was a sink of iniquity (Rom. i. 21 ff.), from 
which many of his converts had been rescued, washed 
and sanctified (i Cor. vi. 1 1). Therefore, having been 
at such pains to extricate perishing souls from the mire, 
he is scarcely likely knowingly and deliberately to 
introduce them aftesh to pagan rites and beliefs. 
Nevertheless, it was in the atmosphere of a Hellenized 
Judaism that he was nurtured. 

A Jew of Tarsus, St. Paul was a Roman citizen, 
and, therefore, by birth and early environment he 
belonged essentially to the Diaspora. Consequently 
his first acquaintance with his own nation and its 
creed was with the Judaism of the dispersion as it 
existed at Tarsus, rather than with that of Palestine. 
He was, therefore, familiar with a somewhat Hellenized 
type of the Hebrew religion, while during his most 
impressionable years he must have been in constant 
contact with Greek life and culture. On the other 
hand, his strict Jewish parentage must have isolated 
him from pagan society, and prevented his gaining 
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an inside knowledge of the worship of the local 
religious cults. Moreover, he seems to have been 
educated at one of the Rabbinical schools in Jerusalem 
where he became a fanatical zealot for ^e Law.^ 
His early environment, therefore, was very much 
modified by his subsequent training, which probably 
accounts for his essentially Rabbinical theological 
outlook, and almost complete ignorance, as it would 
appear, of Greek writers. 

Thus, in his correspondence with the Gentiles it is 
always to the Old Testament Scriptures, and not to the 
classical or contemporary authors, that he makes his 
appeal, just as while he was proud of his Roman 
citizenship, and maintained an Imperial outlook, he pro- 
claimed himself an Hebrew of the Hebrews, as touch- 
ing the Law, a Pharisee. He was, in truth, narrower 
and more Pharisaical than his master, Gamaliel, 
recoiling with typical Jewish horror from anything 
that savoured of heterodoxy. In him Jew and Greek 
met, but it was the Jewish element that always pre- 
vailed. As he himself declared, as touching the Law 
he was blameless, having advanced in the Jew’s religion 
beyond many of his own age among his countrymen, 
being more exceedingly zealous for the traditions of 
his fathers. 

Furthermore, after his conversion to Christianity he 
did not abandon the religion of Israel, seeing in the 
New Covenant the fulfilment and expansion of the old 
dispensation. Thus, he brought over to Christianity 
current Jewish Rabbinical theology of the Pharisaic 

> C£ P. Wendknd, “ Dk HellenittMcb-Romuche Kultat ” (Tabugen, 
1911), p. 14X, in Lietzmann’s HanAuei 7yim Ntuut Tutsmtut, 1, Bd. x. 
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school, modified in some measure, at any rate sub- 
consciously, by his own early training and habits of 
thought at Tarsus. These preconceptions he re- 
interpreted in the light of his specifically “twice- 
born ” religious experience, in terms of the person, 
death, resurrection and early return of Christ. In 
welding together these component elements into a 
coherent scheme, he produced an original theology, 
the basic ideas of which belonged to Judaism, but the 
language and thought was a higUy spiritualized 
Mystery conception of a mystical union with Jesus 
established through a spiritual process (as distinct from 
a ritual) of death and resurrection. In this way he 
created a Christian theology and apologetic, together 
with a philosophy of history, which proved to be 
readily adaptable to the needs and outlook of Jew 
and Gentile. Therefore, it was calculated to toake 
a widespread appeal in an age of religious unrest 
and inquiry. 

The amazingly rapid spread of Paulinized Christ- 
ianity quickly created a Christian atmosphere in which 
Judaism tended to undergo further modification, and 
the Mystery Religions to assume a more mystical and 
sacramental character. The keenest and livdiest con- 
troversy being between Jews and Christians, the two 
theologies further reacted upon each other. Earlier 
likenesses in practice and belief not shared by the 
other tended to become obscured, while, conversely, 
the more attractive features were prone to be imitated 
or assimilated. Thus, as the liturgical expression of 
Baptism developed in the Early Church as a Mystery 
rite, a corresponding movement can be discerned in 
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the contemporary religions, the one apparently 
reacting on the other. 

In Qmrch and Synagogue in the second and third 
centuries, baptismal ritual tended to approximate, so 
that in the early Roman rite in the so-called “ Egyptian 
Church Order ” — ^probably a recension of The 
ApostoUc Tradition of Hippolytus written about 
A.D. aao 1 — ^the order of procedure is similar and the 
rubrics governing the removal of ornaments on the 
body of the initiate identical with the corresponding 
parts of Y$b. 47 and the Tractate Gerim. i.* Similarly, 
the directions to the candidates, and the immersion, 
are of the same character in both rites. 

In the Mystery Cults, despite their fundamental 
divergences from the Christian sacrament in its 
Paulme form, there was a tendency, as we have seen, for 
the initiation ceremonies and lustrations to assume a 
mystic sacramental significance. But, speaking gen- 
erally, the antecedents of baptism in the Christian 
Church are to be found in the Synagogue rather than 
in the Graxo-Roman temple. In its later develop- 
ments, on the other hand, there was a closer approxi- 
mation to the Mystery concepts so that Christianity 
exercised its controlling force in the declining Roman 
Empire mainly as a sacramental Mystery Religion. 

The Eucharist 

What applies to baptism is also true of the Eucharist. 
In the Mystery Cults, so far as it is known at present, 

> Cf. G. Homer, Tbt StatuUi of tbt ApoitUt (Load., 1904), pp. 245, 506 ff. ; 
R. H. CoonoUy, TAr So-(alltd Egypt$ai Cburd) OrJtr and AUud DoatmiHts, 
Ttxts and Studus (Gunb., 191Q, ▼ol. tui. No. 14. 

* Hormr, op. at., i ji £ ; C onnol ly , pp. 18) S. 
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there are no real counterparts in the ritual, to a mystical 
sacramental meal of bread and wine partaken of as an 
act of spiritual communion with a particular divinity, 
or with the divine nature as a whole, and having at 
the same time a sacrificial significance. Such parallels 
as exist ^ have a very different history from the Christian 
rite, since the worship of Demeter, Dionysos, Attis 
and Osiris in its original form was essentially con- 
nected with the cult of the dead and the growth and 
decay of vegetation. Thus, if the ancient formula of 
the Attis ritual, “ I have eaten out of the timbrel, I have 
drunk from the cymbal,” referred to a sacramental 
rite, it was a ceremonial meal of cereals and fruits con- 
nected with Attis as a personification of the Cornstalk.* 
Moreover, if in their later and more spiritualised 
developments there was a Eucharistic element in the 
Mystery Cults, it was only incidental since the passage 
from sorrow to joy, from darkness to light, culminat^ 
in an ecstatic experience of a very different character 
from that implied in the Christian institution. 

The Eucharistic Mystery was a weekly celebration 
of the Easter triumph over the forces of evil having 
an eschatological and a soteriological significance as 
the re-enactment of the drama of the opus redempHoms 
for those already initiate. The pagan parallels were 
in the nature of seasonal initiatory rites with a sym- 
bolism signifying the death and revival of vegetation, 
and if behind the Easter ceremonial there lies a long 
line of spring ritual, these observances represent a 
later development out of the Jewish Pascha.* The 

1 Cf. Qjtp. V. pp. 139 S. . Dietedcb, Bim Mitbrashturp*, p. 174. 

* Fatnell, Htbbert Jounul, ii, 1904, p. 317. 

* E. Scbwam, Zatscbnft fir mnttitammiluh* Wtsstmlnft , ru, i ff. 
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Eucharist, on the other hand, became essentially a 
memorial of the death of Christ regarded as a sacrificial 
ofiering. 

TJbe Oripns of the Eucharist 

The earliest record of the ordinance (i Cor. xi. 
17-34) presupposes that by a.d. 5 5 the rite had been in 
existence sufficiently long for it to have become the 
scene of abuses. In attempting to set matters right, 
St. Paul appealed to the tradition he had received from 
the Chur^ at Jerusalem concerning what took place 
on the eve of the crucifixion (i Cor. xv. 3).^ In the 
subsequent accounts of the event, the Synoptic narra- 
tives describe the disciples being assembled in the 
Upper Room “ on the first day of unleavened bread, 
when they sacrificed the Passover ” (Mark xiv. 21, 
Luke xxii. 15 ; Matt. xxvi. 18) ; i.e. on the 15th of 
Nisan. The Fourth Gospel, on the other hand, with- 
out making any attempt to narrate the proceedings, 
maintains that the gathering occurred “ before the 
feast of the Passover ” (John xiii. i), and alleges that 
the bodies were taken down from the crosses on the 
Preparation to prevent their remaining at the scene of 
execution over the feast, “ for the day of that Sabbath 
was a high day ” (xix. 31/., 14 ; xviii. 28). 

Notwithstanding the mgenious arguments of such 
theologians as Dalman • and Chwolson • to establish 
the Synoptic date, it is very difficult to reconcile the 

^ The phnue “ recaved fiom tbc Lord ’’ seenis to indicate recei^ng • 
ttadttioQ tather than a special reyelaUon, since the word rapiXafior 
(i Cor. zv. )) is employed elsewhere for inatrucuon from a Christian 
teacher (TopaXafi^fiv) : i Tbess it. i , a Thess. ih. 6; Gal i. la. 

* JMU-Jisbm (Ldptig, I9aa), pp. 86 

' Dss PmsstmtU CMstt (Ldpaag, 1918). p. ii. 
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events described in connexion with the trials and cruci- 
fixion with the Jewish observance of the Feast day. 
It may be true t^t a rebellious teacher could be exe- 
cuted on a festival,^ but the priests and people presum- 
ably would have been too much occupied at this season 
wi^ their Paschal duties to conduct a public trial amid 
popular demonstrations. Furthermore, although the 
Synoptic tradition places the Supper on the night of the 
Passover, it records the warning of the Sanhedrin 
against taking action during the festival — “ not on 
the Feast-day, lest there be a riot ” (Mark xiv. a ; 
Matt. xxvi. 5) — and it is possible to read into Lukexxii. 
1 5 , 16 an unfulfilled desire on the part of Jesus to par- 
take of the Passover.* It is also remarl^ble that no 
mention is made of the Paschal victim in either the 
Matcan or the Matthasan accounts of the meal. 

Taking all the facts into consideration, the Johannine 
date (Nisan 14) is the more probable, and if this is 
correct, it follows that the Last Supper occurred m the 
night before the Paschal Feast began. The Synoptic 
record, therefore, seems to be deficient and contradictory 
at this point, and it is possible that it is not an account 
of the institution of the Eucharist as described by 
St. Paul. The Fourth Gospel preserves a complete 
silence regarding the Christian rite, and, as Bate has 
suggested,* it may be that St. Luke merely recorded 
the Paschal meal without any mention of the institu- 
tion, ending his narrative with the words, “ I will not 
drink henceforth of the fruit of the vine, until the 

» Sm , xi. j. 

* Oettetley, Tit Jmub Backgntaid of tbo Cbrutm Liturgy (Oxfoid, 1915), 
p. 181 

* J.TS,, July 19*7, p. }6». 
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kingdom of God shall come ” (xxii. 8). This would 
e:^kin the omission of the words “this do in re- 
membrance of me ” in important manuscripts such as 
the Grseco-Latin Codex Bezac (D), the Old Latin MSS., 
the Curetonian Syriac version, and certain cursive 
MSS.^ The placing of the cup of blessing before 
the reference to the bread in the current version be- 
comes intelligible on this hypothesis as an insertion of 
the longer text at a very early date to incorporate the 
Pauline tradition (i Cor. xi. 34 ff.), where the breaking 
of bread seems to have come first, though i Cor. x. 
16, 21 reverses this order, as does the Didache. 

In view of this textual and documentary confusion, 
we cannot be certain of the precise significance of the 
Synoptic record, and how far it represents the institu- 
tion of the Pauline sacrificial-sacramental rite, but the 
narratives give a general idea of the character of the 
meal eaten by Christ and the disciples on the eve of 
the Passover. The circumstances point to the gather- 
ing having been of a quasi-religious nature as groups 
of friends {ifaburStb) were accustomed to meet in 
private houses on Friday evenings in preparation for 
the Sabbath, and before the great festivals.* Before 
the ceremonial meal, in later times the head of the 
family chanted the praises of a virtuous wife (Prov. 
xxxi. 10-31) and the family joined m singing songs on 
some theme. Singing after the meal is probably very 

‘ Westcott «nd Hott, Tbt Nn> Ttstammt m ibt Onffnal Grmh (Camb., 
1881), appendix, pp. 65 f. , inttoductioo, p. 17J. 

* Hbc^en hat (bown that It wax the custom in the eatly Tannthic period 
to hold Sabbath mealt eariy on Fnday afternoons before the Sabbat had 
began ; the KuUdit of wine being blessed and drunk at sunset. Cf. 
M. Braun and J. Elbogen, Futseir^t ^ Isrmi/ Ijrmjt St^gfUm Gibmrttttg 
(Bteakn, 1911). pp. 17} ff. 
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much earliet than the pteliminary chant. The KiddAsby 
ot sanctification, consisted of two blessings : (a) the 
benediction over the wine, and (^) the sanctification of 
the day. After drinking it himself, he passed it to 
the rest of the company. The solemn washing of 
hands followed or preceded the wine, according to 
the particular ntes observed. The two loaves were 
reminiscent of the double portion of manna, one of 
which was cut in pieces and distributed to the guests, 
and the other was reserved to the next day. These 
blessings were in the nature of a “ grace ” or thanks- 
giving, “ Blessed art thou, O Lord our God, Kmg of 
the universe, who Greatest the fruit of the vine ” ; 
“ Blessed art thou, O Lord our God, King of the 
universe, who bringest forth bread from the earth.” * 
In ordinary circumstances there would have been 
no KiddAsb save on the Sabbath or a festival, the 
“feria,” or weekday, rite consisting simply of a 
blessing appropriate to the nature of the meal. This 
would vary according to the viands.* In the case of 
the Last Supper, the evidence is against the meal having 
been actually the Passover, but if it was the KtddAsb it 
must have been put forward a day by Jesus in view of 
His approaching death. Realizing that the blow might 
fall at any moment, and having a particular desire to eat, 
or rather to anticipate, this Passover with His disciples 
before He suffered (Luke xxii. ij). He seems to have 
gathered them together on the Thursday evening,* as 
doubtless He was wont to assemble them from time 

^ Tostpbta, BerSkbSth vi, i, 24 : cf Pngw Book (S. Singer), p. 114. 

• B*r. vi. vu. 

• Cf. Kennett, Tbo Last Stupor (Catnb., 19*1), pp. 55 £f. Cf. W. C. 
Allen, St Mattbem (1 C.C, Edin., 1907). pp. *75 f. 
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to time to discuss at a meal the Messianic mission.^ 
The stories of a miraculous feeding of a great 
multitude appear to be connected with ritual gather- 
ings of this nature. That the Early Qiurch attached 
considerable importance to these traditions is clear 
since they are the only miracles recorded in all four 
Gospels. Indeed, there is no other incident before the 
Passion, except the work of John the Baptist, which is 
related by all the Evangelists. St. Paul, at an earlier 
date than the Synoptics, had connected the Eucharist 
with the ** spiritual food ” which sustained Israel in 
the desert (where the feedings are alleged to have 
occurred), and a reference to the manna forms the 
transition from the Feeding story to the Eucharistic 
discourse in John vi. If, in historical fact, the 
“feedings” were regarded as anticipatory of the 
coming Messianic banquet, as Schweitzer suggests,* 
the sacramental interpretation is near at hand ; and 
the whole setting of the miracles is indicative of a 
mystical significance. Thus emphasis is laid on Jesus 
(who is here called 6 xupto?)* first giving thanks 
(John vi. 23), and the five loaves are called iproc in 
the singular, as in i G)r. x. 16 f., xi. 27. The 
disciples are rebuked for their hardness of heart be- 
cause “ they imderstood not concerning the loaves ” 
(Mark vi. 32). Similarly, judgment is passed on the 
crowd for following Jesus not because they saw 
oTjiiEta, but because they “ ate of the loaves and were 
filled.” As St. Paul condemned the sordid excesses 

^ Sdnweitzet. Qmst ef tbt Hutontwl Jtsm, p. 374. 

» Op. fit. 

■ Nowheie else m the Fourth Go^)el is this term used of Jeeos until the 
Resunecdoo. 
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at the Corinthian Supper (i Cor. xi. ao flF.), so the 
Fourth Evangelist contrasts the barley loaves with the 
“ true bread,” Jesus ; “ Labour not for the meat which 
perisheth, but for the meat which abideth imto 
eternal life ” (John vi. 26 ff.). It is the deeper sacra- 
mental significance of the ritual-meal that matters, for 
“ the flesh profiteth nothing ; the ^(jutTa of the Logos, 
made flesh, ate spirit and life. 

It would seem, then, that the origin of the Eucharist 
must be sought in whatever lies behind the feedmg 
stories, reaching its climax in the Upper Room on the 
eve of the Passion. The Synoptics agree that it was 
during the supper that the rite was instituted, but the 
narratives suggest certain departures from the normal 
order of the Jewish observance. Either the meal did 
not begin wiA bread and wine, and Jesus blessed these 
elements when they came ; or, if the meal began with 
the blessing of the bread and wine, the duplication of 
the blessings points to an innovation implying that 
the previous blessings, KidMsb or otherwise, were 
invalid, and they were repeated because henceforward 
they were to have a new significance. 

TTie reason for the KiddAsb of every festival and 
Sabbath is its historical significance. On the Sabbath 
the remembrance of the creation and the Exodus both 
occur because of the diflering reasons in the two 
recensions of the Fourth Qimmandment (Ex. xx. 10 ; 
Dcut. V. 1 5).^ Jewish chronology is thus divided into 
two parts : from the creation to the Exodus, and the 
Exodus onwards. By identifying the cup with the 
blood of the covenant, Jesus made the Eucharist a new 

1 1 am indebted to Mr. Loewe for this information. 
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Kidd^b introducing a new division of time. As 
Lietanann says, in offering Himself like the Paschal 
lamb at the last of the solemn banquets with His disci- 
ples Qirist in effect said, “ Ich bin Opfertier, dessen 
Blut filr euch, d. h. ftir das gliubige Volk, vergossen 
wird, um einen neuen Bund mit Gott zu besiegeln, 
und dessen Leib fttr euch geschlachtet wird.” ^ 

Therefore, if it is not strictly true to affirm that 
Qirist “ instituted and in His holy Gospel commanded 
us to continue a perpetual memory of His death and 
passion ” in a Eucharistic sacrifidal-sacramental ritual, 
there is very good reason to believe that, consciously 
or unconsciously, He provided the inspiration for the 
Qiristian rite by His words and actions in the Upper 
Room on the night of his betrayal, as they are recorded 
in the Synoptic narratives. TTie meal was already an 
established institution in Jewish social life, and en- 
dowed with a quasi-liturgi^ character.* The disciples 
consequently continued their regular IJaburdtb when 
their Master had passed from their midst, and at these 
gatherings, it may be conjectured, they recalled with 
increasing vividness the unique occasion when they 
assembled with Him for the last time on the eve of His 
passion. 

If, as seems probable, the crucifixion took place on 
the day on which the Passover lambs were sacrificed. 
His death would inevitably tend to become associated 
in their minds with the significance that festival had 
for them both as Jews and Qiristians. Therefore, 
under the circumstances, the most natural thing for 

* Must tmi Htrrmmabl, p. szx. 

* S. Kitoat, Talmudutbt Arthlokgft (Lopoig. 1910), Bd. iu, p 51. 
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them would be to equate the Last Supper KiddAsbvnUti 
the Paschal meal, and to interpret their weekly 
Hab$tr 6 tb in terms of a sacrificial-sacramental action, 
such as that described by St. Paul, irrespective of 
whether anything was actually said on the original 
occasion about the repetition of the rite. Hence- 
forth, as St. Paul affirmed (i Cor. xi. 26), the “ breaking of 
ifie bread ” became a sacr ifi cial commumon proclaim- 
ing (xaraYY^^^*™) the death of the Lord till He come. 

In course of time as converts were added to the 
Church, the Hab^rab fellowship meal inevitably under- 
went changes to brmg mto greater prominence the 
mystic sacramental and sacrificial elements. None 
but the eleven disciples were present in the Upper 
Room, and for the wider group of initiates, especially 
those who had come under the influence of St. Paul, 
it was the death and resurrection of Christ which were 
of supreme importance. In the mystery atmosphere 
of the syncretistic age, which characterised the forma- 
tive period of Christianity, the Eucharist, without 
undergoing any essential change in constitution or 
significance, developed along the lines of a sacramental 
drama setting forth the re-enactment of the Covenant 
offering which it was believed Jesus had made in the 
mystery of the opus redemptioms. 

Tbe Eucharistic Sacrifice 

Very early He was identified with the Paschal lamb 
on whom, it was supposed, the faithful feed as the true 
Passover (i Cor. v. 7; John xk. 56). From this 
conception it was but a step in the thought of the age 
to the identification of the broken bread and poured- 
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out cup with the flesh and blood of the victim ofieied 
on Calvary. Thus the way was opened for the 
interpretation of the Eucharist as an anamnesis of the 
atoning death of Jesus comparable with the Paschal 
memorial before Yahweh of the deliverance from 
Egypt. As the former covenant had been sealed with 
blood, so the Eucharistic wine was none other than 
the blood of Christ in which He sealed the new 
covenant (i Cor. x. 1-5). 

The Agape 

What the doctrinal implications of this analysis 
of the historical situation may be, it is not our purpose 
to inquire. Here we are merely concerned with the 
rite as a development within the institution of sacrifice 
as a whole, using the term “ Sacrifice ” in its broad 
anthropological sense employed throughout this in- 
vestigation. That the Eucharist arose out of a 
ceremonial meal is now very fairly established, and if 
there is some doubt concerning the original intentions 
of Jesus at the actual institution, that it was continued 
by the disciples and the Apostolic Church cannot be 
denied. The separation of the and the Eucharist 
(i Cor. xi. 34) doubtless had the effect of eliminating to 
some extent the social character of the ffabHraby and 
emphasising its religious aspect.* Lietzmann thinks 
that the Agape-Euchatist was a proper meal derived 
from the fellowship meal of the Jewish Christians at 
Jerusalem, whereas the Pauline rite was a later and 
independent development.* Vdlker, on the other 

1 Cf. AhnJiaini, mjmub Daly Praftr Book, ed. by S. Singer, pp. cxzzix f. 

* Op. a*., p. *jj. 
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hand, legatds the Agape as an independent institution 
which arose in the second century in the Christian 
struggle with Gnosticism.^ It is true that common 
meals without a Eucharistic significance at the end 
are of very uncertain occurrence in the Apostolic 
Church, and BatifFol has argued skilfully, though 
one may suspect not without theological motives, 
against the existence of such agapai.* But in view 
of the foregoing evidence it is difficult to deny that 
originally the Eucharist was incorporated in the 
common meal of the feeding-story type, in which the 
breaking of the bread perhaps came ffist in the Pauline 
rite, then the meal proper, and finally the blessing 
of the cup ; the Eucharist being originally “ after 
supper.” Out of this composite observance the later 
liturgical sacrificial rite emerged. 

At Troas, as at Corinth, the common meal (SsItcvov) 
was partaken in the evening. Then followed a lengthy 
discourse by St. Paul, who subsequently celebrated 
the Eucharist (Acts xx. 7-12 ; i Cor. xi. 20). In the 
manual of Church ordter of Jewish origin and imccrtain 
date and provenance called the Didaebt^ the Christian 
rite is still associated with a common meal, although 
the Last Supper is not expressly mentioned. By the 
middle of the second century, however, the separ- 
ation was complete, and as the fellowship meal tended 
to drop out, the Eucharistic oblation remained as 

^ Mjstiruim im4 A^pt du gmunuamm MMytttn m dtr altm Ktrd)t (Gothft, 
*9*7^ K>- i-ii- 

■ JS/mAx ebutotr* §t it Mobpt (Pub, 190]}, pp. Z28, 283 ff. 

* Thb document b usually assigned to ^ beginning of the sub-qxjsttdic 
pedod : cf. A. S. Msclean, Tbt Dtetnm of ibt Tmtk* ApostUs (Lond , 1922) ; 
A. Robinson, J.TS, ziu, 1912, p. 329; Stteetet, Tbt Primihvt Cbtarcb 
(Lond., 1929}, pp. 279 &. 
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an act of sacrificial communion, the Christian cquiva> 
lent of the Jewish meal-oflFering, and the drink- 
offering (Ex. xxix. 40 ; Lev. ii ; xxiii. 15 ; Num. vi. 
15, 17 ; XV. 5, 7, 10 ; xxviii. 14). The words, "Do 
this as my memorial,” recorded in i Cor. xi. 24, aj, 
and m the textus reeeptus of St. Luke, were capable of 
a sacrificial interpretation, since Troicl-rc is the 
equivalent of the Hebrew HW, used to describe the 
daily offermg of the morning and evening sacrifice 
(Ex. xxix. 39; c.f. Lev. ix. 7; Ps. Ixvi. 15), while 
“ memorial ” ((iv<£tivTi«u;) is the Greek translation in the 
Septuagint of the Hebrew in Lev. xxiv. 7, and 

of in Num. x. 10.^ 

As the New Covenant began to take the place of 
the Old in the allegiance of the first generations of 
Christians, so the central act of worship assumed 
more and more the position occupied by the sacrificial 
offerings in Judaism and the Gracco-Roman world. The 
term “ sacrifice ” occurs at the end of the first century,* 
and speedily passed into more general use.* The 
Eucharistic offering was then regarded as an act of 
thanksgiving for the good and perfect gifts bestowed 
by a beneficent Creator,* material gifts being part of 
the oblation.* According to Irenaeus, the sacrifice is 
an offering of first-fruits which should be offered to 

^ As Dt. Lock hss p<»nted out, vmtu- u commonly used in the LXX to 
indicste the celebistion of a festival, and it u similarly employed m Heb. xl. 
28 ; cf. Tbtoiegy, Nov. 1923, vu, pp. 284 ff. 

* C l ement , Ad Car^ 40-44. 

* Dtiacbt, XIV i ; Ignatius, Sa^., 6 , Justm Mattyt, Dud. turn Ttypbom, 
1x7 7-10, 41^70; Cypnan, £p. Ixiu, 17, lieneus, Ada, Her., IV. xviii, 
1-3, 6 ; dl. Volket, op. nt„ pp. 46 ff. 

* Ignat., Epier. xiii, i ; Justin Mattyt, Dm/., 29, 41, 1x6, xxy, cf. 70. 
Dtdacba, xiv, x. 

■ I Ckm., xliv, 4. 
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God, “ not as though he is in need,” but as a token of 
thankfulness for creation.^ This conception may 
have been suggested by the KiddAsb being the weekly 
commemoration of the Sabbath, and, therefore, in the 
Jewish mind a memorial of creation, and the Exodus 
an aspect of the observance retained in its Paschal 
form. The blessing of the wine is, again, reminiscent 
of vegetation ritual, and its Qiristian symbolism is a 
highly spiritualked development of the sacrifice of 
the first-fruits and of the first-bom, with the accom- 
panying life-giving sacramental attributes. 

If, as seems probable, the discourse in John vi. has a 
Eucharistic significance, this primitive and funda- 
mental aspect of the institution is emphasised in 
metaphysical language, since the spiritual eating of 
Christ’s flesh, and drinking of His blood, are 
represented as bestowing upon the recipient the 
boon of immortality (John vi. 5 j ff.). Whether the 
words in their present form were spoken by Jesus 
or not, they at least reveal the theology of the 
school from which the Gospel proceeded at the 
end of the first century a.d. The blood is the life, 
and to partake of it sacramentally is to assimilate the 
life-principle. On this hypothesis, the eating of the 
flesh of the victim and the presentation of the blood 
become integral in the sacrificial action. 

In Pauline theology the Eucharist is regarded as the 
means by which the life-giving blood of the New 
Covenant, oflered in complete surrender and obedi- 
ence to the will of God, is partaken of by the wor- 
shippers in union with the sacrifice of the Cross. But 

^ Hw., nr, 17 ; «nd of redemption, cf. Jiutm Ttypi., 4i* 
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it was the blood (i.e. the life-principle) shed on Calvary 
and offered and received in the Eucharist, that con- 
stituted the act of redemption rather than the act of 
dying.* Therefore Christ is represented in the Fourth 
Gospel as describing His sacrifice in terms of a surren- 
dered life to be shared with His followers, thereby 
revealing a profound insight into the fundamental 
character of ^e ritual in its manifold forms. 

Always and everywhere the primary purpose of 
sacrifice has been the bestowal of life, and if Christ to 
His followers was the “ true wine,” Whose life’s blood 
was poured out for the life of the world, to partake 
sacramentally of " the flesh of the Son of Man, and to 
drink his blc^ ” was to imbibe His life. This seems 
to be the thought behind the Johannine theology, and 
it is strictly in line with the evidence brought under 
review in the foregoing pages. But it did not find a 
ready acceptance apparently among the Jews (John vi. 
6o, 68), either in Palestine, if the words were spoken 
by Jesus, or in Antioch, if they represent a dialogue 
between the Church and the Syiugogue. This may 
be partly explained by their highly metaphysical and 
mptical character, but also because sacrificial theology 
had developed along other lines in post-Exilic Israel, 
the drinking of blood having become strictly tabu. 

The Utur^ed Eucharistic Drama 
The Church, on the other hand, saw in the Eucharist 
a sacramental drama of the passion and death of Christ, 
so that, as Professor Chambers has said, “ from the 
fourth century, the central and most solemn rite of 

Pot « further dii n iiiio n of tbi* quotioo, cf. Oup. Vn. pp. ti8 ff. 
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that worship was the Mass, an essentially dramatic 
commemoration of one of the most critical moments in 
the life of the Founder. It is His very acts and words 
that day by day throughout the year the ofiBciating 
priest resumes in the face of the people. And when 
the conception of the Mass developed until instead of 
a mere symbolical commemoration it was looked upon 
as an actual repetition of die initial sacrifice, the dra- 
matic character was only intensified.” ^ 

As the daily repetition • of the original offering once 
made on Calvary, the Liturgy reproduces the salient 
features of the institution of sacrifice. The drama 
opens with the asptrffs as a kind of initiation ceremony, 
or new birth, by which the worshipper is initiated as 
it were into the Mystery. As a ceremonial cleansing 
the rite precedes every other ceremony, such as the 
blessing of palms or candles, and being no part of the 
Mass proper the celebrant wears a cope, not a chasuble 
(the sacrificial garment), nor a maniple. The altar, 
^oir, ministers, and congregation having been 
sprinkled, the prtparaHon follows, which includes the 
“ confiteor,” as the conclusion of the “ expulsion 
ritual.” The sacred ministers then ascend the steps 
of the altar to the “footpace,” symbolixing the 
entrance to the heavenly sphere wherein the Euchar- 
istic action is preformed.* At this point the liturgical 
drama actually begins with the incensing of the altar and 
the celebrant, who then says the IntroitzaA J^e ehison. 

^ Tht MitiuKtd Staff (Oxford, 191)), it, pp. 3 f- 

• The -word “ tepetiuon ” u used in a purely ntual teme, aince In Guhohe 
theology the taento once offered on the Cxoaa it “ represented ” rather 
than repeated at the altar. 

* CL Chryaoat., ad Hti., hom. av, 1, a. 
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At the Refomuition the reading of the Decalogue 
was added to the Kyrie in the Anglican rite, thereby 
reviving the primitive practice of giving instruction 
in the moral law during initiation ceremonies, while 
the lections after the collects have a similar significance. 
The true note of the heavenly worship, however, is 
struck by the singing of the Gloria in Excelsis at the 
beginning of Mass, according to ancient custom, 
followed by the solemn rendering of the Gospel in a 
setting of incense and torches. 

By gradual stages the drama proceeds through the 
Credo to the Offertory, 'wh.tttm the “ victim,” in the form 
of the elements, is prepared, and the secret, or silent 
oblation is made, all of which in the Eastern rites are 
connected with the Great Entrance; a ceremonial 
procession of the sacred gifts to the altar, correspond- 
ing to the triumphal procession in which the king 
played the part of the god at the head of the train of 
lesser deities. Then comes the Anaphora, the most 
ancient part of the service, consisting of the Sursum 
Corda, the Sanctus, the acclamation of Qirist as King 
(fienedictus) and the Canon, with its commemoration of 
the hierarchy on earth, the communion of saints, the 
Incarnation, Passion, Resurrection and Ascension, 
together with the recitation of the words of institution. 

The sacrifice is thus made by the whole Christian 
community, living and dead, which in the Eastern 
rites teaches its climax in an invocation of the Holy 
Spirit to consecrate the elements. In the Latin canon 
this epiklesis survives in its traditional place after the 
wor^ of institution in the prayer that the oblation may 
be received at the “ heavenly altar ” — “ supplices te 
i8o 



SIGNIFICANCE OF THE FRACTION 
togamus, omnipotens Deus, jube haec pcifcrti per 
manus sancti Angeli tni in sublime altare tuum, in con- 
spectu divinae Majestatis tux, ut quotquot ex hac 
altaris patticipatione, sacrosanctum Filii tui Corpus et 
Sanguinem sumpserimus, omni benedictione coelesti 
et gratia repleamur.” The Vractio follows, symboliz- 
ing the death of the victim, with which is associated 
the Agm Dei. Neither this ceremony nor the Agnus 
occurs in the documents of the fourth century, though 
in the Liturgy of St. Chrysostom the priest was directed 
to divide the Holy Bre^ into four parts, “ with care 
and reverence,” saying, " The Lamb is broken and 
distributed; He t^t is broken and not divided in 
simder ; ever eaten and never consumed, but sancti- 
fying the communicants.” ‘ 

As greater emphasis came to be laid upon the death 
of the victim, and the theory of immolation developed 
in conjunction with the “ conversion theology ” of 
Ambrose* and Paschasius Radbertus — a doctrine 
which subsequently found expression in the scholastic 
definition of transubstantiation — ^the Fraction assumed 
increased importance and significance. The particles 
of the Host were arranged upon the paten in such a 
manner as to represent the hximan form, until the 
practice was denounced by the Coimcil of Tours in 
567. It was then decreed that the portions should be 
placed in the shape of a cross. In the Mozarabic 
Liturgy the Host is still broken into nine parts, 
each having its special designation corresponding to 
a mystery in the life of Christ : (i) Incarnation ; (2) 

* J. M. Neale, History of tbo Holy EssUrn Chaxb (Lond., i8jo), p. 650. 

* Cynl, Cat. Myst., ▼. 
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Nativity; (3) Qicumcision ; (4) Appantion; (5) 
Passion ; (6) Death ; (7) Resunection ; (8) Glorifica- 
tion ; (9) Kingdom. In Ireland the Host was divided 
into seven particles arranged in circles on the paten in 
the form of a cross, the remaining two being placed 
on the right of the cross outside the circles.' 

This elaboration of the original “ breaking of the 
bread ” tends to overshadow the Commixtio^ or ming- 
ling of the Eucharistic species, which follows as a 
symbolical representation of the resurrection in which 
the body and blood were again reunited and reani- 
mated. But, nevertheless, it is the life-giving 
aspect of the rite that is the most ancient and funda- 
mental feature. Thus the rehearsal of the drama of the 
Passion culminates in the Commumon^ i.e. the bestowal 
of the life of Christ on the duly initiated and fasting 
communicants in order to impart a renewal of spiritual 
vitality, and to effect a mystical union of the soul wdth 
God. This accomplished, the Liturgy concludes with 
the ablutions, and the descent of the sacred ministers 
from the heavenly sphere. Ite missa est. 

From this rapid analysis of the Liturgy it is apparent 
that in the Mass the main features of the ancient sacra- 
mental drama are re-enacted in terms of the birth, 
death and resurrection of Christ in a highly meta- 
physical form in which the sacrificial action is trans- 
ferred to the celestial realms. First a severance from 
the world is represented, tiien a commimion with the 
divine, and, lastly, a return to the world, though to a 
new and higher plane of it. The worship of heaven 
is thus brought into relation with that of earth by 

> D mc he m e, CMstun WortUp, jth edn. (Lood., I9t9), p. 119. 
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means of a ritual repeating symbolically the series of 
historical events upon which the initiates depend for 
their spiritual sustenance here, and the hope of im- 
mortality beyond the grave. From the standpoint of 
comparative religion, therefore, the Christian liturgical 
drama is true to type, but, as Dr. Marett has recently 
remarked, it is all too easy to slip into “ the fallacy 
of deeming all religion more or less fraudulent because 
it employs a symbolism which, if taken literally, would 
be contrary to common sense. But this is to confuse 
the imaginative with the imaginary, the ideal with the 
merely unreal. Prefiguration is the only possible 
language of hope and faith ; so that every true vision- 
ary, civilnsed or savage, takes liberties with the actual 
in order to provide the soul of his dream with some 
sort of picturable body.” ‘ In the institution of sacri- 
fice this is a complex ritual pattern representing certain 
situations connected with the promotion and conserva- 
tion of life. 

' Fatb, Hopt Mi Cbanty (Oxford, 19}2), p. 14J. 
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PROPmATION AND ATONEMENT 

So £ax compatatively little has been said about the 
more negative aspects of sacrificial ritual which, as we 
saw in an earlierstage of the discussion, are fundamental 
to the institution. If life, health and prosperity ate 
to be promoted in this world or the next, evil, how- 
ever the term may be construed, has to be removed 
and driven forth. The old formula, “ Out with 
famine, in with Health and Wealth,” has its counter- 
parts in every state of culture.* To the primitive mind 
good and evil, life and death, are in the nature of 
materialistic entities capable of transference or ex- 
pulsion by quasi-mechanical operations. Any unusual 
misfortune or disaster is regarded as a manifestation 
of divine displeasure demanding some definite and 
concrete act of propitiation by way of atonement in 
order that the evil may be removed, and a right rela- 
tionship restored between man and the supernatural 
order. By the anger of the gods is meant little more, 
therefore, than the failure of the crops, or outbreaks 
of plagues and diseases, and similar calamities, at- 
tributed to some ritual defilement, independent of 
ethical values, and which is removable by life-giving 
substances, such as blood or water. 

It follows, then, that as sacrifices in this state of 
culture are the normal means of transferring life and 
^ Chap, n, p. 6i. 
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power to mortal deities to keq) them vigorous and 
render them beneficent, so diey readily become vehicles 
for carrying away dang^us traits and harmful in- 
fluences. For this reason human victims have figured 
prominently in rites of this character, a practice which 
had led Dr. Westermarck to base human sacrifice 
mainly on the idea of substitution. “In various 
cases,” he maintains, “ the offended god is thought to 
be appeased only by the death of a man. But it is not 
always necessary that the victim should be the actual 
offender. The death of a substitute may expiate his 
guilt.” The expiatory sacrifice, therefore, may be 
vicarious for “ by sacrificing a man they hope to 
gratify that being’s craving for human life, and thereby 
to avert the danger from themselves.” ^ 

This is doubtless substantially correct so far as it 
goes, but it does not supply a reason for the action. 
Why should human victims be offered for the purpose 
of saving the lives of the sacrificers before the begin- 
ning of a battle, or during a siege, previously to a 
dangerous sea-expedition, during epidemics, famines, 
or on other similar occasions, when murderous designs 
are attributed to some supernatural being in whose 
will the lives of men arc supposed to depend ? Dr. 
Westermarck concludes that “ it is impossible to dis- 
cover in every special case in what respect the wor- 
shippers believe the offering of a fellow-creature to be 
gratifying to the deity.” ■ This, again, is no doubt 
true, but while it is most unlikely that they had alv^ys 
definite views on the precise significance of their 

^ Ortffii and Dtvtlopmtni of Moral Idoas (Lond , igo 6 ), i, pp 65, 440. 

• Op. tit., p. 440 
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saodfidal ntual, yet it seems that theit pdmaty general 
aim was to save theit lives and avert danger from 
supernatural sources by a renewal of vital energy. The 
gods have become inert through lack of nourishment, 
and therefore morose. Consequendy human sacrifice, 
as we have tried to show, is essentially a transference 
of life to enable the gods to continue their beneficent 
functions on earth.^ So men offer the lives of their 
fellow-men to theit gods to save themselves from the 
disastrous results which must inevitably follow when 
the supernatural control of the processes of nature fail, 
and life is in danger. 

In this practice of offering life to preserve life may 
be discerned the beginnings of the idea of substitution 
and propitiation, which, in many of the higher re- 
ligions, have taken over a lofty ethical significance. 
In its primitive modes of expression, however, 
expiation was nothmg more than the “ wiping away,” 
or ritual removal, by quasi-mechanical means, of a 
substantive pollution, contracted generally involun- 
tarily and unwittingly. When it was the nature of 
the god, and therefore the processes dependent upon 
him, that were primarily mvolved, suitable offerings 
had to be made to secure the continuance of divine 
benevolence, and set up a supernatural barrier against 
the forces of cviL Ginversely, when the condition 
of the worshipper was at fault, the ritual impurity, 
or contagious evil, contracted must be purged and 
removed by mechanical means, such as washings, 
confession, offerings of propitiatory value, or trans- 
ference of the “ sin ” to some animal or h uman vic tim. 

X Cf. Chap. IV, pp. 98 ff. 
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Behind these materialistic conceptions there is the 
desire to restore and maintain right relations between 
man and man, or man and the supernatural order, 
which may have been temporarily destroyed by the 
infringement of a tabu, or other ritual non-observance. 
Since misfortunes inevitably follow when the bond is 
broken uniting those in whose veins the same soul- 
substance circulates, something has to be done to 

atone ” for, or “ cover,” or “ wipe out ” the offence, 
and so to re-establish the vital union upon which the 
welfare of the individual and the group depends. 
When man is “ desacralised ” he ceases to be under 
the protection of the supernatural powers, very much 
as the first-fruits become common property after a 
sacrifice de disacralisation.^ Therefore he is liable to 
be a ready prey to the malevolent forces surrounding 
him, just as the new crops are freely consumed as soon 
as they cease to be under divine ownership. 

Thus, the early Semites, for example, developed an 
elaborate demonology consisting of invisible jinn, 
afrit and ghul capable of assuming animal forms.* 
These spiritual beings were associated chiefly with 
deserted and unhealthy localities, but they were also 
liable to be disturbed and become malicious when 
fresh ground was broken, a new house erected, the 
first-fruits of the harvest were gathered, or new trees 
cut down. Consequently, it was thought to be prudent 
to perform sacrificial rites on these occasions m order 
that those most intimately concerned might be pro- 

> Cf. Chap, n, pp. 6i f. 

‘ R. Smith, KiApau of tbo Somttu, pp. 119 ff. , Langdon, Mythology of all 
RaM/, vol V, Semitic (Lond., ipji), pp. JJ2 ff. 
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tected by the out-pouting of vital energy from the 
seat of life. 

So persistent, in fact, has been this belief in Arabia 
that the custom of sprinkling blood on new land, new 
houses and new wells has survived into modem 
times. Thus, Curtiss records having witnessed the 
application of the blood of a goat to the cords of an 
Arab tent at Rubeibeh, and, on the authority of 
Mr. H. C. Harding, he gives an account of the pouring 
of sacrificial blood on the ground in the harvest-fields, 
on the lintel of the house of a newly married couple, 
at the laying of the foundations of a new government 
school at Kerak, and when the rail from Beirut to 
Damascus was commenced. Arab butter (semn), 
coloured with henna, was also daubed on the lintel and 
doorposts as a substitute for blood, leaving the im- 
print of hands.^ Thus, despite the opposition of the 
Moslem authorities, the ancient blood rites survived 
among modem Semites down to modem times.* 

The Paschal Ritual 

These customs throw an interesting sidelight on the 
Hebrew Paschal blood ritual assoaated with the great 
spring festival celebrated by the Jews m later times in 
commemoration of that terrible night when it was 
supposed that the angel of Yahweh set forth on his 
bloody campaign to destroy all the first-bom of the 
Egyptians (Ex. xii; Deut. xvi. i-8). That this 

1 S L Cuitus, Prtmitwt Stmitu Rehgfon Te-iaj (Chicago, 1901), pp. 18a ff. 
It M possible that we have hete a sidelight on the hand designs in PtJieolithic 
caves, such as Gaigas. 

* Cf. C M. Doughty, TravtU m Ardna Dcserta (Lond., 1911}, new ed., 
i, pp. I j6, 499 , Spoer, Po/k-bn, xviu, 1907, pp. 66 ff. 
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sttange observance has its origin in a very primitive 
ritual is now generally agreed by scholars, and signs 
are not wanting in the narratives pointing to this con- 
clusion, since the Israelites ate represented as making 
request to go into the wilderness to sacrifice; the 
Passover being actually referred to as an estabhshed 
institution before the ]^odus (Ex. iii. i8 ; v. i ; vii, 
i6; xii. 2i). 

In its earliest form it seems to have been connected 
with the offering of first-bom children, and in that case 
the destroying angel may represent the mythological 
version of the earlier sacrifice, the offering of the first- 
lings of sheep or goats being a survival of the subse- 
quent modification of the original practice. As 
Frazer says, “ the one thing that looms clear through 
the haze of this weird tradition is the memory of a 
great massacre of firstborn.” » What is less certain 
is the precise reason for and occasion of the offering. 

There is reason to think that in former times de- 
monology prevailed among the Hebrews, as among 
other Semites, although most of the traces of the 
practice in the post-Exihe literature have undergone 
considerable mo^cation in the process of bringing all 
spiritual beings under the control of Yahweh (i Sam. 
xvi. 14 ff., I Kings xxii. 1^23 ; Amos iii. 6). Thus, for 
example, the seraphim, or " burning ones,” apparently 
began their career as the dreaded flying serpent of early 
Seimtic cult (Num. xxi. 6 ; Deut. viii. 1 3 ; Isa. xiv. 29 ; 
XXX. 6), before they were exalted in pre-Exilic Israel to 
the tank of attendants of Yahweh (Isa. vi. 1-7). Simi- 
larly, the “ satyrs ” (Isa. xiii. 21 f.), the “ golden calf ” 

‘ Ptacet, G.B., pt. It f ‘ Dying God p. 176. 
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(zxxii. 4 ff.. Lev. xvii. 7; Deut. ix. 21) ; and the ** scape- 
goat,” or (Lev. xvi. 8-10), probabty represent 

the hauy jinn in the form of a calf^ or seirim, who 
haunted waste places, and were worshipped among the 
Assyrians and PhoBnidans. The UUtb of Isa. zxxiv. 
11-15 (cf. Ps. xd. 5) was, of course, a well-known 
Assyrian night-demon, and the strange creatures 
mentioned in the desolation of Babylon (Isa. xiii. 21, 
22) apparently refer to demons such as (wolves), 
tamum (jackals), and oclnm (doleful creatures). 

In the Passover ritual blood is directed to be 
sprinkled on the lintel and two doorposts in order to 
prevent the forces of evil from entering the house 
(Ex. xii. 23). As Buchanan Gray says : “ What the 
andent Hebrews endeavoured to repel from their 
houses were spirits, demons of plague, or sickness 
and the like, much as the modem Bedawy or Syrian 
peasant.” ^ Death must be met by life, and to this end 
an efficadous bander against “ the destroyer ” has to 
be set up on the threshold. The door is strengthened 
by the vital essence just as the houses of the newly wed, 
or the natural orifices of the human body, which are 
particularly exposed to evil spirits, have to be re- 
inforced in primitive sodety by substances rich in 
soul-substance and magical virtues calculated to give 
renewed strength in time of grave periL 

Now according to Deut. xvi. i, it was at the spring 
equinox, on the night of the full moon, that the ritual 
was performed. Since there is nothing in the Old 
Testament to suggest an alternative date for the 
observance, it nuy be assumed that the Deuteronomic 

*■ Stcr^ m tbt Oti Tuiamtnt (Oxford, X9X]), p. 364. 
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legislature followed the traditional use, and therefore 
the Passover may very likely have had a lunar signifi- 
cance in its original form. If this was so, its connexion 
with fertility is readily explained inasmuch as the 
Mother-goddess and the life-giving powers of women 
frequently were identified with the moon in ancient 
practice, as, for example, in the case of Diana, who, 
under this guise, gave abimdance to the harvest and 
bestowed offspring on childless women.^ But deities 
concerned with the processes of fertility invariably 
require revivification. Thus, in the Artec calendrical 
rites the heart of a human victim was offered to the 
moon in February at midnight for this purpose, 
and on the following day a feast was held on 
his flesh.* 

The Paschal victim, therefore, may have been 
originally an offering to the moon during a spring 
festival, comparable with that in the Artec calendar, to 
enable the deity to continue its fertiliring functions. 
At first it may have been a human offering, and there is 
abundant archseological evidence that this form of 
sacrifice was very common in ancient Palestine.* With 
the substitution of an animal victim (Deut. xii. 31, 
xviii. 10, cf. Gen. xxii. 1-19) came other modifications 
in the ritual which included a prohibition against eating 
the flesh raw (Ex, xii. 9). This tabu would be mean- 
ingless unless it were directed against a custom that 
was at one time in vogue,* and if the rite was origin- 

1 Catallus, zzziv, 9-xo ; Ciceio, D# natura itantm., ti, 26, 68 ff. 

* J. de Acosta, T6s iiatural Mi Moral Hutoty tf tbo Inins (Hakluyt 
Sod^, Load., 1B80), li, 584 ff. 

* Macaliiter, Tbo Extaoatum of Gnyr (Load , 1912), ii, pp. 426 ff. 

* R«S(gMM of tbo Somttos, p. 
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ally in the natute of a fertility sacrifice, it would be 
very likely to include a sacramental meal to absorb the 
vitality inherent in the sacred victim. Moreover, if 
it were a moon festival there is a reason for the feast 
being concluded before the divinity disappeared with 
the break of day (Deut. xvi. 4). 

The spring equinox, however, doubtless had a 
negative as well as a positive aspect, for it was at this 
season that malign influences were generally considered 
to be rampant, and consequently had to be kept at 
bay. Therefore, the blood ritual probably was directed 
against the attacks of “ destroyers ” roaming about in 
search of blood on Passover night (i.e. during the 
full moon festival), very much as death was e^elled by 
similar rites in Christmas and New Year observances.^ 
Moreover, the fact that the moon was the lesser light 
that ruled the night, and mythologically sometimes 
connected with the vmderworld, may have given lunar 
cults a sinister aspect, so that, hke the Cailleach, the 
luminary was on occasions regarded as a malignant 
being. It is possible, therefore, that underlying the 
Passover ritual there is a demonology connected 
directly or indirectly witb a moon cult. 

Be this as it may, running through the general 
pattern of sacrificial myth and ritual there is the dual 
conception of getting rid of evil to secure good, of 
ea5)elling death to gain life. Therefore, propitiation 
is an essential attribute of the institution of sacrifice 
since to conserve and promote life, decay and death 
must be removed. If by appropriate ritual man may 
share in the beneficence of the world, in addition to 

* BjBptm of tbo Somttot, (chap, ii, pp. 7 £)« 
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a bountiful “ Ptovidence ” there are also adverse 
powers, a whole hierarchy of demons ever on the 
alert to compass his down^ 

Thus, in ^bylonia, where the sin-offering occupies 
an unusually prominent place in the ritual texts, all 
sickness and ill luck were attributed to some offence 
or ritual error imwittingly committed,^ so that the daily 
cry of the Sumerian penitent was the pathetic protest, 
“ I know not the sin which I have done ; I know not 
the error which I have committed.”* Somehow he had 
“ missed the mark,” and brought down upon him the 
wrath of tyranmeal deities ever on the ^ert for the 
slightest infringement of die ritual order. In course of 
time in this circle of ideas there developed concepts 
of an ethical character so diat the Babylonian penitent 
was led to exclaim, “ My heart is distressed, and my 
soul faileth. I cry unto thee, O Lord, in the pure 
heavens. Faithfully look upon me, hear my suppli- 
cation.” • 

It was, however, always within the sphere of ritual 
holiness that Babylonian thought moved, even the 
lofty prayer to Ishtar, in which the goddess is besought 
by the penitent to “ dissolve my sin, my iniquity, my 
transgression, and my offence; forgive my trans- 
gression, accept my supplication,” concluding with a 
rubnc concerning ceremonial lustrations with pure 
water, and cleansings by means of aromatic woods, 

1 Fatnell, Gmte tmJ hatylon (Lond , 1911), p. IJ4. 

• Longdon, Bahylomm Ptmtmhal Psalms (Oxford Edition of Cuneifonn 
Textf, Pmu, 1927), pp 40, 19-11, 41, 42-7 , Zimmem, h^hmssbt Bass- 
psalmsn (Leipzig, i88j), iv, pp. 19-21, 42-j. 

* Zi min e m. zUr KsmiSms isr Balylomscbm Ksbpcn (Leipzig, 1899), 

pp. ij, 58ff. 
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and sacdficial ofietings.^ Nothing could sound more 
sublime than the prayer : 

“ Tutn thou into good the sin which 1 have done ; 

May the wind carry away the error which I have committed I 

Str^ o£F my many evil deeds as a garment I 

My god, my sins are seven times seven ; forgive my sins I 

My goddess, my sms are seven times seven ; forgive my 
sins I ”* 

yet the sins bewailed were for the most part ritual 
errors, and the general outlook was that of the primi- 
tive conception of propitiation. 

Believing themselves to be surrounded by a hier- 
archy of evil spirits of various kinds and shapes, 
the Babylonians developed an elaborate propitiatory 
ritual and system of ceremonial atonement in which the 
three life-giving elements, light, fire and water, figured 
prominently. The revivifying powers of water have 
been considered in some detail,* and fire and light had 
a similar significance in viewof their solar associations. 
Therefore it is not difficult to imderstand why their 
aid was sought in dispelling the forces of darkness, 
decay and death, in conjunction with the corresponding 
deities. Thus, £a, the water-god, was lord of the 
(i.e. the deep) whence all rivers and springs were 
thought to take their origin, and out of which arose the 
sun-gods bringing release from the evils wrought by 
the demons of tiOmatj the waters of death. It was 
with the restorative " waters of life ” that Ishtar was 
sprinkled on her return from the imderworld, and it 

> L. W. King, Tit Jmm TMttt^Cnatkm (Loud., X90z), i, pp. 15), sjy. 

• Zimmem, Bab. Butpsaimm, iv, pp, 100-106 ; r.«ngHon, Bab. Pm. Psalmt, 
PP- 4 J. 4 J-J. 

* Cf. Chap. 11 , pp. 61 ff. 
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** CURSE OF ERIDU 


was Ea who gave his son Maiduk his own power 
OFer demons : 

“ Go, my son Matduk, this man the son of his god pacify. 

Bread at his head place, rain-water at his foot pla^ 

Smhe the headache. 

The words of the curse of Bridu utter. 

Of his limbs the ache allay. 

May the h ead a ch e ascend to heaven lilce smoke. 

Into the beneficent hand of his god restore the man.” ' 

Eridu, the home of the Ea-cult, was a sacred and 
undefiled place at the mouth of the Tigris and 
Euphrates whence Marduk was directed by Ea to 
sprinkle the sick man with the sacred water from the 
mouth of the two springs to drive out the evil spirits 
within him.* The “ curse of Eridu,” or siptu fthe 
technical term for the curse of expiation), therefore, 
seems to have derived its efficacy from the potency of 
the water employed in the ritual, and only in later 
times is there evidence of the incantation alone 
sufficing to banish the powers of evil.* Ultimately 
the spoken Hptu became the all-important spell, and 
the water dropped into comparative insignificance, the 
rite then consistmg essentially in a series of exorcisms. 
Originally, however, the water would appear to have 
been the absorbing or neutralizing agent, ffiiving forth 
the malevolent influences, and so freeing a man 
from evil contagions. So permeated with impurity 

* BdyloHMM (Pads, 1910), m, p. 16. 

* W. H. Rawlmsc^ Tbt Ctmaform Imtnpttims of Wtsitrn Asia (Load., 
1880-1884), IT, 22, No. I ; Omajorm TMtti m tbt Bnttsb Muittm, zni, 
pp. 15-6 , R. C lixwipsoa, Dmb and Enl Spmts, ii, pp. 86-97. 

* Ctpmform Ttxts from Bab. TMts, tU., m Bnt, Mtu. (Load., 1903), 
xvd, pp. 54-6. 
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did the water become that it was able to exeidse a 
ban upon anyone who touched it, or even looked upon 
it. Therefore, it had to be put away at once lest it 
should become a snare to the unwary. 

The act of expelling evil was called kuppuru^ a word 
which has been the subject of considerable discussion 
in recent years.^ Upon the technical philological 
question involved in the determination of the signifi- 
cance of the term the present writer has no qualifica- 
tions to pass an opinion, but if Zimmem is correct in 
regarding the original meaning to be that of “ to wash 
away,” ■ it is not difficult to understand why it was 
widely employed to signify a mechanical act of atone- 
ment in connexion with the removal of the sacred 
elements into which evil had passed. The holy water, 
grain, bread, or sacrificial victim by absorbing the un- 
cleanness of the defiled person or object, or by carrying 
it away, purified the sinner and so made atonement. 

The Ritual of the Scapegoat 

Qosely associated with this notion of purging or 
removing evil is the kindred ritual of expiation by 
means of a scapegoat. As impurity was earned away 
by running waters, so animals were employed as 
sacrificial substitutes.* True, there is no definite 
evidence of the communication of evil to living animals 
in Babylonia comparable with that in the Hebrew 
ceremonial (Lev. xvi), but instances are not lacking 
of a victim slain for the purpose of removing malign 

‘ Cf. B. Gtay, Samfict in tbi OU Tutamtnt, pp. 69 S. 

* Zumnem, Butriff ^ Yjumtmt, etc., p. 92 ; Zntscbnft fSr Ajsyrmbpt, 
xxvui, p. 76. 

* S. Tjingrinn, Expositoiy Tnmu, zzit, 1912, pp. 9 ff. 
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influeaces £com human beings, as, fot example, in the 
case of the white kid of Tammu2 whose heart was 
extracted in order that it might be placed by the priest 
upon the hand of the patient to make “ atonement for 
the man.” ^ 

In a Sumerian ritual-test describing an “ incantation 
by means of the homed wild goat *’ reference is made 
to Ea commanding his son Marduk to take a scapegoat 
to the king bound by a curse, and place its head against 
his head as an act of atonement so that “ his poisonous 
tabu into his mouth may be cast.” 

** May the king be pute, may he be dean. 

He who knows not the cutse by which he is cuted. 

From his body may he chase it away. 

May the demon of his device stand aside.” • 

Moreover, on the reverse, according to Professor 
Langdon’s translation, the scapegoat is said to have 
been “unto the plain let loose,” like the Hebrew 
Aaazel. The atonement seems to have been made for 
the king rather than for the nation as a whole, as in 
Lev. rvi, but since in early society the life and pros- 
perity of the people were botind up with the health 
of the divine king,* the Hebrew rite may only represent 
a later interpretation of the original conception. In 
the text in question the king is referred to as the 
“ son of his god,” and the demons which had attacked 
him had also “seiaed upon” the cattle and kids 
“which thrive in the fidd. The wild goats, the 
antelope, and the rams after (?) they caused to go.” 

* Omuform Ttxts, xvu, lof. ; cf. R. C Thompson, Stmtfu Mttpt (Ltxid., 
1908). p. ao5. 

' Langdon, op. tU., p. ii. * Ibid., ch^>. u, pp. 73 ff. 
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It seems, thetefofc, to be mote than just the curse upon 
the king as an individual that was removed by the 
scapegoat, and Dr. Langdon is probably correct in 
concluding that the king communicates the sins of 
his people, the curse and ban of the devils, to the 
scapegoat by shooting it with an arrow.” ^ 

Gradually as a more ethical element developed in 
the Babylonian ritual of expiation, the higher con- 
ceptions of penitence began to appear. But in most 
of the Penitential Psalms sin is spoken of only in 
general terms, and until the stage is reached when 
the tablet of sins was broken in token of forgiveness,* 
atonement was little more than a mechanical process. 

The same fundamental attitude to sin and pro- 
pitiation lies behind the Hebrew ritual. Thus even 
after the Exile the infringement of tabus was punished 
by the Priestly Law with the same severity as moral 
offences (Ex. xxx. 33, 38 ; xxxi. i, 5 ; xxxv. 2 ; 
Lev. V. 2, 6; xiv. 40, 52 ; xvii. 4, 9, 14 ; Num. xxxv. 31 ; 
xix. 12, 13, 19, 20), and the Hebrew priest was purged 
by ritual absolution like his Babylonian counterpart 
(i Sam. iii. 14 ; Isa. vi. 7 ; Ps. xvi. 14 ; Lev. v. 18). 
The term kipper (*^ 63 ) is commonly translated “to 
cover,” but, as Dr. Langdon has contended, in the 
light of the Babylonian evidence, the original signifi- 
cance of the expressions to be found in the technical 
term kippuru used in the Babylonian ritual of atone- 
ment in the sense of “ to remove,” or possibly “ to 
wipe away.”* In his opinion, however, while in 
Sumerian kuppuru means “ to turn away,” “ remove,” 

' I.«ngdon, op. tit., p. iz. 

' King, B^ioman Magft tai Sorttrtrt (Lond., 1896), pp. 51 ff. 

* Eoepesitoiy Timu, xzii. Match 1911, pp. 320 ff„ 380 S. 
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and was employed by the Babylonians to indicate 
absorbing the curse and the uncleanness, the idea of 
coveting is not thereby necessarily excluded since the 
root meaning involves both the ideas of covering and 
removing. Thus, he thinks “the Babylonian ritual 
gives us the clue for fixing upon this Semitic concep- 
tion of atonement from which both Babylonian and 
Hebrew started. We take the root kaparu to mean 
fundamentally ‘ wash away with a hquid ’ ; appfy 
and wipe away are two concepts inherent in this root, 
and although Babylonian appears to have lost almost 
completely the idea of applying or covering, yet 
Hebrew has apparently retained traces of it, certainly 
in Gen. xxxii. ai.”^ 

Leaving the solution of the philological problem to 
those competent to deal with it, so far as the sacrificial 
ritual is concerned, there can be httle doubt that the 
original idea was that of removing the taint of material 
and ceremonial evil by means of purifying and life- 
giving agents. Thus in the Hebrew ritual, it was the 
blood that made atonement “by reason of the 
nepbesb” or soul-substance, therein contained (Lev. 
xvii. II ; Deut. xii. 23), which removed evil in the 
manner of the Babylonian “ waters of life,” while on 
the Day of Atonement the goat assigned to As^ao^el 
(Lev. xvi. 8-10) carried away the sin of the nation. 

The identification of Asazel is not without its 
difl&culties,* but whether it be regarded as one of the 

‘ E.R E vol. V, 1912, p. 640, n. 5 

> Confusion hat been caused by assooadng Azacd with the scapegoat 
instead of with the tupematuial being to which the term obviously lefiers 
(Lev.xvi. 80 ). deatly the Hebrew spelling hat been changed dehbetately 
to avoid mentioning thi« being, the word being unintelligible as it stands. 
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dreaded si^irim who, in the form of goat-demons, were 
thought to haunt waste places, to whom sacrifices 
were offered in post-Exilic times (Lev. xvii. 7); 
or, as Cheyne conjectured, an evil genius not un- 
friendly to man who supplied the scapegoat to remove 
the danger of the sd^irim^ in either case he is a personal 
being directly associated with the Elobim. Now it 
was these Elobim who were thought to be responsible 
for introducing evil into the world (Gen. vi, Enoch vi. 
7, viii. I, is. 6, x. 4) and, therefore, whether the Axazel 
was a satyr or a leader of the “ fallen angels,” he was 
intimately concerned with the absorption of evil 
through the scapegoat who bore away the sins of the 
people to a “ sohtary land ” (Lev. xvi. ai, 22) wherein 
the demons made their habitation. 

In an attempt to esplain the ritual in terms of 
Zechariah’s allegory (Zech. v. 5-1 1), the late Dr. R. H. 
Kennett suggested that Azaxel was looked upon as a 
cause of trouble to Israel very much as Babylonia was 
thought to be guilty for its treatment of the Jews. On 
this hypothesis, Azazel becomes the receptacle or 
recipient of the sins of the nation in the sense that the 
land of Shinar was regarded as the depository of 
Judah’s guilt in the all^ory, the supposition being 
that “ a pagan or semi-pagan man named Azazel gave 
his name to a place within easy reach of Jerusalem but 
in a district not actually inhabited by the Jews, and 
that he there instituted heathen rites.” The place 


‘ zaucbnft fSr iu AltUstafuiabtbt Wusuucbt^t, rv, 1895, pp. 15} ff. 
AmzcI, accozding to Cheyne, origmaUy meant " God attengiens ” tathet 
than “ complete removal," the present designation being of literary and 
religions otigm rather than a descnpdoa of popular belirf. 
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DAT OF ATONEMENT 

being thus desecrated, it became “the dumping- 
gtound for Jewish sin.” » 

The Day of Atonement 

That the Day of Atonement was essentially a post- 
Exilic observance seems certain. It was apparently 
unknown either to Ezekiel or Zechariah, who regu- 
lated the offerings and fasts in commemoration of 
national disasters without reference to the Levitical 
ordinance governing the annual day of expiation 
(Ezek. xlv. i8ff., Zech. viii. 19). This breach is 
hardly likely to have been committed if “ the great 
fast ” on the tenth day of the first month had been in 
existence at the time. Similarly, Nehemiah mentions a 
joyous feast on the first day of the seventh month, and 
the subsequent celebration of the Feast of Tabernacles 
(Neh. vii. 73-viii.), but he makes no reference to the 
Day of Atonement, though he records a general fast 
on the twenty-fourth day. Dr. Kennett thinks that 
actually it arose from a rite of expiation for the sins 
of the people held on the tenth day of the seventh 
month, which became “ the annual commemoration 
of the solemn act of penitence with which the 
Jewish community under Nehemiah inaugurated a 
new phase of religion at Jerusalem.” * 

This is not improbable since it was the growth of a 
deeper realization of ethical values which characterized 
the development of the sacrificial system in post- 
Exilic Israel, and this conc^t reached the zenith of its 
expression in the institution of the Day of Atonement 

^ R. H. Kennett, OiJ Tuttmmf JB/xqf/ (Ciinb., 1928), i^. 1 10 S. 

' Op. tit., p. 109. 
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(Lev. xvi.). According to the Levitical legislation, 
on the first day of the seventh month (Tisbrt) the priest 
shall “ make atonement for the holy sanctuary, and 
he shall make atonement for the priests and for all 
the people of the assembly” (L^. xvi. 33). But 
although this event became die most important 
observance in the Jewish calendar, it is only once 
definitely mentioned in the Old Testament (i.e. in 
Lev. xvi.), and it has every appearance of constituting 
a unique development, inasmuch as, on the one hand, 
it holds a peculiar position in the Pentateuch, and on 
the other, it represents the climax of the post-Exilic 
notion of sin and atonement. 

’Asbim (guilt-offering) and (sin-offering), 

though pre-Exilic terms (2 Kings xii. 16), were not 
applied to sacrificial expiation through the agency of an 
animal victim till after the Exile. Hitherto they had 
reference to money payments made to the priests in 
compensation for injury, though it would seem from 
Ezek. xl. 39, xliii. 18, 20, 26, that the idea of a sacrifi- 
cial cleansing was associated with these offerings while 
the people were still in Babylonia. In the subsequent 
Levitied legislation the *&sbam was essentially an atone- 
ment for trespass (Lev. v. 14 ff., vi. 6, Num. v. 6-10), 
as distinct from the Ha^tSth which constituted a 
ceremonial removal of ritual offences committed “ un- 
wittingly ” (Lev. V. I, 4 ; xxiii. 19).^ 

Out of this post-Exilic sacrificial development the 
annual purification of the whole nation emerged, and 
later in the Talmud assumed predominant importance. 

* Lev. xdii. 19 wat probably the work of the Pneotly redactor, and not 
part of the earlier Law of Holinew 


202 



ORIGIN OR A2A2RL 


Despite the silence of the Old Testament apart from 
the isolated reference in Lev. xvi., the observance has 
every appearance of representing the climax of the new 
religious movement instituted by Ezekiel in Baby- 
lonia and his priestly sua:essors after the return from 
the Captivity. It is therefore not improbable that its 
origins are to be sought in Nehemiah’s governorship, 
and that it constituted in its earliest form an inaugural 
act of penitence with which the exiles commenced the 
new phase of their theocracy at Jerusalem.^ But if this 
conjecture is substantially correct, the ritual seems to 
belong to a more primitive state of culture with Baby- 
lonian affinities. 

The fundamental conception of sin and atonement 
is that of a ritual undeanness which can be removed 
by substances charged with magico-religious potency, 
or driven forth by means of a scapegoat. That the 
Azazel episode owed its origin to a “ pagan or semi- 
pagan man ” of that name seems to us less probable on 
the whole than that it was the designation of a pastoral 
deity, like the Babylonian Ninamasazagga, “the 
shepherd of the sacred goats of Enlil,”* and so the 
patron of herdsmen to whom oflFerings were made to 
protect and conserve the life of the group and its 
flocks. His character, however, may have undergone 
considerable modification in his abode in “ solitary 
lands,” since waste places were regarded by the 
Semites as haunted by demons. In such an environ- 

^ It is not unptobable that Nebeauab took advantage of the New Moon 
Festival mthe seventh month to te-dedica t e the altat and the{mesthood, the 
nte of expiation being the concluding e cie mony on the eighth day. 

* Langdon, Tbt Eieposttory Tam, 191a, ^v, p. 12 ; Mytbob^ of 
AM Ranr, vcl v (Lond , 1931), pp. Sjit 
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fflcnt a beneficent deity would readily become asso- 
ciated with ihe seUrim^ and in this r 61 e, if his memory 
and individuality were sufficiently sustained by ritual, 
he would be well on his way to becoming the leader 
and author of the forces of evil (cf. Enoch vi. 7 ; ix. 6; 
X. 4-6). 

But whatever may have been the original nature of 
Azaael, when he is first encountered in the Old Testa- 
ment, and the later Jewish writings, he is represented 
as a sin-receiver not altogether unfriendly to man in- 
asmuch as he is the recipient of the sins of Israel 
carried away by the animal dedicated to him. What 
was the fate of the goat in the “ solitary land ” we are 
not told in the Levitical narrative, but the Mishna 
Tract Yoma says it was thrown over a precipice.^ This 
suggests that by the second century a.d. the victim was 
definitely regarded as a " substitute ” whose death was 
part of the act of atonement. In the Biblical account, 
however, the dismissal of the living animal, like the 
living bird in the purification of the leper in Lev. 
xiv. 7, was apparently sufficient for the removal of the 
imcleanness, Azazel and not the goat being the ulti- 
mate depository of the guilt of the nation. The actual 
atonement was made by the application of the blood 
of the sin-offerings, and the smoke of the life-giving 
incense, so that the scapegoat was merely the vehicle 
by which the sin was carried away to Azazel in the 
vffidemess. 

So far, then, as our knowledge of the ritual of the 
Day of Atonement recorded in Leviticus is concerned, 
it would appear that at the close of the fifth century 



MISHNAIC IDEA OF ATONEMENT 

B.c. the general principles of the ceremonial belonged 
to a conception of sin and its removal far nearer to the 
primitive ideas than to those of either Moses or Ezra.* 
The expiation was mainly a mechanical process 
dealing with material undeanness, though doubt- 
less it had also an ethical significance. The book 
of Leviticus is a rituaU rather than a manual of private 
devotion like the Psalms (cf. Ps. xl., 1 ., li.), and con- 
sequently the more spiritual aspects of the sacrifidal 
worship are no more apparent than in the rubrics of 
the Latin Missal. Since the goat was loaded with dl 
the sins of Israel (Lev. xvi. 34) it may be conjectured 
that, despite the primitive setting of the ritual, some- 
thing more than expiation for the impaired ceremonial 
holiness of the community was involved. At the 
same time, it is misleading to assume with Delitzsch 
that the Day of Atonement was the Good Friday 
of the Law inasmuch as the ideas which found 
eaqpression in the Christian doctrine of propitiation 
belong to a later and different stage in the development 
of the institution of sacrifice. 

Misbndc Atonement 

In later Judaism the Rabbinic penitential theory 
advanced religiously to a much higher level, the earlier 
crude notions of atoning sacrifices undergoing a 
profound change in an ethical direction. As Dr. 
Btlchler says, “acts of repentance, restitution, con- 
ciliation and confession preceding the sin-offering, 
and their religious and moral values give insight into 
the Rabbinic concepts of sin and sacrificial atone- 

‘ Cf. Fnzet, G.B., pt. ix. C'The Scapegoat*’), p. *io, G. B. Gray, 
iiwiySw M tbt OU TutaMunt (Ozfotd, 19x5), p. 51}. 
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meat.” ^ The Mishnaic atonement, in fact, consists 
in a complete act of repentance, and if “ good works ” 
include almsgiving, fksting, and other asceticisms, 
together with the appropriate sin-offerings, the ulti- 
mate aim is the ethical righteousness insisted on by the 
Hebrew prophets.* 

The blood of the sacrifices no longer had a magico- 
religious purgative action in wiping away non-moral 
uncleanness, and having acquired a spiritual and 
symbolic significance, repentance alone sufficed for 
venial sins. More “ grievous ” (in Christian ter- 
minology, " mortal ”) offences required ceremonial 
expiation through the Day of Atonement ritual, but 
the rites must be performed with smcerity of heart and 
true repentance to be efficacious.* Moreover, the 
sinner must make peace with an offended brother 
before he could claim the forgiveness of heaven, so 
that the prophetic and ethical conception of repentance 
was brought into relation with the priestly and sacri- 
ficial by the Rabbinical doctrine in a manner which 
gave the prophetic element the predominance. Thus, 
even before the cessation of sacrifice after the destruc- 
tion of the temple, the supreme importance of prayer 
and penitence as a means of atonement, emphasized by 
the prophets, was maintained in the Rabbinic peni- 
tential theory, and survived the catastrophe of a.d. 70.* 


The idea of mediation, however, which became a 

> Staiks m Sm and Atommtnf (Oxford, 19x8), p. »▼. 

* Cf. C G. Mootefioie, JnntbQfmUrfy RjfMv, Old Sene* xri, 1904. pp. 
XI 5 ff. 

* Yoma, Tiit. 9. 

* Cf. Qiap. tx, pp. X63 ff. for further ditcunicin of the Rxhbmic theory. 

Z06 



liEDIATIOM IN JUDAISM 

cardinal doctrine of Qiristianity, was never developed 
on the same lines in Judaism. The notion of vicar- 
ious atonement can be discerned perhaps in the 
suffering of the nation for the individual (Josh. vii. 
lo-ij), and the individual for the family (2 Sam. 
xxi. 1-9 ; Deut. v. 9-10), or the nation ^ (]^k. xxxi. 
3, 4 ; Isa. liii.), while intercessory prayer was also a 
funiliar feature in Hebrew religion (Jer. xxvii. 18 ; 
xlvi. 2j ; Isa. liii. 12 ; cf. Gen. xx. 7, 17 ; Deut. ix. 
26; Job xlii. 8). But such mediators as Moses, 
Jeroboam, Job or David are not represented as priests, 
and their intervention and intercession on behalf of 
others was not of a sacrificial character. It may be 
possible, as Dillmann maintains, to read into some of 
those passages the sinner’s need of a mediator who 
" absorbs into himself the wrath of Grod, and procures 
divine grace for him who has made himself unworthy 
of it.” • But, nevertheless, the conception of an 
individual redeemer making an act of atonement as 
priest and victim to reconcile God and man, in terms 
of the theology of the Epistle to the Hebrews, was 
alien to Judaism. To a Jew the idea of anyone being 
at once a perfect sin-offering and at the same time an 
idealbighpriestofthehuman race entering the heavenly 
sphere through his own blood to obtain eternal redemp- 
tion for mankind, could be but the rankest blasphemy. 

The scapegoat ritual, as we have seen, tended to take 
over a substitutionary character, but not in the sense 

* Nevettbelets, at the indiTiduad, ^>ut &oin the community to which he 

belonged, bad no itanding, ao cooTciaely be infected all the teat with hia 
own guilt. The doctnne of race aolidanty xathet than ticanoua atonement, 
thetefore, tmy lie these instAoceSa 

* A. Dillmann, OmA m i Ar AJttj/ammtAciin Tbtolopt (Lei{>aig, 189)), 
P- 475- 
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in which it has been inteipreted in Qiristian theology. 
The nearest approach to the Christian conception of 
atonement is in the Servant Saga incorporated in 
the composite book, Isaiah (Isa. lii. 13-liii.) * where 
suffering and death appear to be regarded as having 
an atoning value — " he was wounded for our trans- 
gressions, he was bruised for our iniquities ; the 
chastisement of our peace was upon him, and with 
his stripes we are healed” (Isa. liii. 5, cf. 8). It has 
yet to be proved, however, that the “ Servant ” was 
originally identified with the Messiah. Undoubtedly, 
there is a Messianic tone about such phrases as “ I 
have put my spirit upon him,'* and “ he shall bring 
forth judgment to the Gentiles ” (Isa. xlii. i), but the 
rest of the picture, however applicable it may be to 
the Christ of history and religious experience, scarcely 
depicts the prevailing Jewish expectations of the 
greater David, who was destined, it was thought, to 
restore the former prosperity of Israel. 

Such a leader might well be “ a man of pains, and 
known unto sickness,” but it would have been fatal 
to his campaign if he were despised and rejected of 
men, and if the people hid as it were their faces from 
him, and esteemed him not. Some of the later Jewish 
interpreters in the Talmud and the Targums identified 
the Servant with the Messiah, it is true, but even so 
they explained away the references to his death in 
Isa. liii. in terms of the “ sickness ” fallen upon Israel.* 

^ While the ttyk and genezal thought of the Servant Songa (zlii. 1-4 ; 
xhx. 1-6, L 4-9, lu. 13-lui.) are lenuniicent of the Deuteto-Iaaiah, many 
ctitici believe them to be the work of a separate author. 

* R. S. Dnver and A. Neubauer, TA> jini Chtpttr of lomab soeon/u^ to tbt 
Jowub hUorpnttrs (Qaford. 1877), pp. Izvi. £ 
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THE ISAIAMIC SERVANT 

The problem of the sufferings of the righteous 
became one of increasing perplexity in a monotheistic 
community as the appreciation of ethical values 
developed, and the conviction of sin as a moral con- 
cept deepened. The strange enignu sent the Psalmist 
into the temple in despair (Ps. Ixxiii. i6f.), and it 
inspired the author of the Book of Job to write a 
magnificent vindication of the moral perfection of 
Yahweh, but in neither case was any light thrown upon 
the ultimate question. Some advance was made in the 
Servant Songs since, whoever the righteous sufferer 
may have been, his (or their) “ sickness ” was regarded 
as having a redemptive significance, since the agony 
of his soul was likened to the sin-offering (^dsbdm) of a 
sacrificial victim (Isa. liii. 7, 10). If the “ Servant of 
Yahweh ” bore the sins of the people, and worked 
out their salvation in the travail of his own soul, 
vicarious suffermg is given an expiatory value. 

That this interpretation of sin and suffering was 
unusual is suggested by the reference to the aston- 
ishment of all who beheld the strange spectacle 
(lii. 4), and unquestionably it represents the fullest 
expression of the doctrine of substitution in Old 
Testament theology. A mechamcal conception of 
sin, however, underlies the notion of the justified being 
merely passive partakers in the process of redemption 
in whi^ they had no active share. Moreover, it 
failed to vindicate the ethical righteousness of Yahweh 
inasmuch as it made him satisfied with something less 
than the moral integrity of the offender. The old 
notion of the propitiation of angry gods by ritual 
observances seems to lurk somewhere in the back- 
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ground of this solution of the problem, despite the 
sublime litenry form of the immortal saga. 

Nevertheless, it was this exalted picture of the 
Suffering Servant giving his life a ransom for many 
which became the inspiration of the Christian doctrine 
of reconciliation. Originally it may have had little 
connexion with the Messianic hope, and the notion of 
a suffering Messiah may have been as vague as in the 
later Midrashic teaching on the subject,^ but if, as can 
hardly be denied, the testimony of the Synoptic 
Gospels has any veracity at all, it clearly shows that 
Jesus equated the Messiahship with the Isaianic 
Servant, and on one occasion He is alleged to have 
declared that even the apocalyptic Son of Man must 
suffer (Mark viii. 31). ^^tever His attitude towards 
the notion of the Davidic priest-king may have been, 
it was the ideal of the Servant, according to the 
Gospel narratives, which became increasingly the 
dominant theme of His teaching from the assembly at 
Cassarea Philippi onwards (Mark viii. 27-33 i Matt, 
xvi. 13-23 ; Luke ix. 18-22). Thus, it is recorded 
that “ he began to teach them that the Son of Man must 
suffer many things, and be rejected by the elders, and 
the chief priests, and the scribes, and be killed, and 
after three days rise again.” 

The title “ Son of Man ” is derived from Dan. vii. 
27, where the figure is employed to symbolize the 
“ people of the saints of the Most High ” (vii. 13 ff.). 
The imagery is brought into line with the prophetic 
conception of the Messianic kingdom in the later 

* F. J. FookeS'Jackiofi and K. Lake, Tii of CbnstMmtj (Lend., 
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Jewish apocalypses, the Son of Man being interpreted 
as a celestial quasi-angelic being appointed as the agent 
of God to judge the world and usher in the New Age 
when He “ comes in the douds of heaven.” ^ Twice 
He is called “ the Anointed ” (Enoch xlviii. lo ; lii. 4), 
but it is only in the Gospels that the conception is 
brought into relation with the idea of the Suffering 
Servant who “ came not to be ministered unto but to 
minister, and to give his life a ransom for many” 
(Mark x. 44 f. ; Matt. xx. 28). 

If the genuineness of these far-reaching words as 
an original saying of Jesus has been questioned by 
not a few New Testament critics and theologians,* 
there can be no doubt as to their appropriateness as 
an interpretation of early Christian thought when the 
death of Christ came to be regarded as the Son of Man 
entering into His glory through suffering. Moreover, 
it must be admitted that the attempt to discredit the 
authentidty of the words has not been very successful. 
It is not part of our present purpose to enter into 
theological and metaphysical questions concerning 
the Messianic consdousness of Jesus, but in the light 
of the recent work of Schweitzer and the eschatological 
school of interpreters,* which inddentally is not now 
as moribimd as is sometimes imagined by EngUsb 
theologians, the attitude of Christ to the Servant Songs, 
and His own approaching death to set up the kingdom, 

^ R. H. Chailet, Apocrypha aai PimitgrajAa of tb* OU Ttslammt (Oxford, 
1915), u, p. Z14 ; cf Btbiopu Eiucb, xlvi ; xlvui, 2 ff. , lu. 4 ; lux. 26 ff. ; 
2 Esdras, xiu. 

' H. Raihdtll. TAr Lka of Atommtnt m Cbriitian Tbtohty (Lond., 1920), 

pp.49ff. 

* Schweitzer, Tb$ Qmtt cf the Hutoncal Jcsui (Load., 1910}, Eng. tram., 
pp. 588, cf. )] ) ; cf. J. Weus, Du PnAgf fun oom Bjub* Gottu (Gfittingen, 
1892), pp. jte., i}8ff. 
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take over a new significance. If, after the Caesarea 
Philippi gathering,He realised that theMessianic hopes 
could be fulfilled only through some great act of self- 
sacrifice, the Isaianic notion of the Servant bearing the 
sins of the “ many,” and working out their salvation 
in the travail of His own soul, could hardly fail to be 
an inspiration for what lay ahead. In other words, it 
is reasonable to suppose that He accepted the r 6 le of 
the Servant just as apparendy He had seen already in 
the current eschatological ideas concerning the Son of 
Man a reference to Himself and His mission. 

Taken together, theseWo figures constitute the back- 
groundof theMessianicthoughtin the Gospel narrative, 
and whatever may have been the precise evaluation put 
upon them by Jesus Himself, that He first realized the 
Messianicimportofthepropheciesissuggested by the re- 
luctance of His followers to look uponHisdeathas any- 
thing but a catastrophe and the death-blow to all their 
hopes and aspirations (Matt. xvi. 22, xxvi. 22 ; Luke 
xxiv. 21). It was not until the crisis was over that it 
dawned upon them that it behoved the Messiah thus to 
sufier and die (Acts xvii. 1-3); still less did they realize 
thatthetragedy was capableof asacrificial interpretation. 

The Christian Doctrine of the Atonement 

By about the year a.d. j 3 we find St. Paul as part of 
the tradition which he had received proclaiming 
that “ Christ died for our sins according to the 
scriptures”(i Cot. xv. 3),and if we are correct in think- 
ing that he derived his initial information from the 
Church of Jerusalem,* the origin of the Christian 
I Cf. Oitp. VI. p. 166. 
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conception of atonement must be sought in the inter- 
val between the crucifixion and St. Pa^’s conversion.^ 
In the formulation of his theory of mediation the 
apostle was undoubtedly influenced by the sacrificial 
ideas in which he had been trained, and by his own 
spiritual experience. He was conscious of having been 
“ bought with a price ” (i G)r. vi. 20, vii. 25), and for 
him Jesus was the victorious Messiah who had es- 
tablished a new covenant through His sacrificial 
death, whereby He satisfied the justice of God and 
secured the “ acquittal ” or “ justification ” of a guilty 
race (Gal. ii. 17; Hi. iv. 5-7; Rom. hi. 24; 
vHi. I, 17, 33 ; I Cor. i. 8 ; 2 Cor. v. 21). Sin he 
regarded as a moral disorder, and since God is essen- 
tially righteous and just, atonement entailed the vicarious 
suffering of one who knew no sin “ set forth by God 
to be a propitiation through faith in his blood, to show 
his righteousness ” (Rom. Hi. 19-26). 

In its later guise this forensic interpretation of the 
death of Christ developed into the grotesque theology 
which represented the offering on Calvary as a ransom 
paid by God to Satan to rescue a ruined race from his 
clutches. The theory is differently expressed by 
different writers, but from the third century to the 
eleventh a transactional doctrine prevaHed. In the 
skilful hands of Anselm and the scholastics the more 
extreme presentations were modified by the introduc- 
tion of the term “ satisfaction ” in place of “ ransom,” 
the emphasis then being laid on the vindication of 
God’s honour rather than the pseudo-legal transac- 
tion with the devil.* The death volimtarily borne 

' Cf Rashdall.o^ <*,pp.7jf 'Cwi^wHs/iwfLond., i889),pp.8ff., looff. 
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when it was not due was the infinite satisfsuition which 
secured the salvation of man. But it still remained a 
vicarious offering of a substitute differing from the 
former theory in making the tights of God instead of 
those of Satan the object of the act of satisfaction. 

Against these legalistic interpretations the moral 
aspect of the atonement was brought into prominence 
by men like Gregory of Nazianzum.^ This move- 
ment found its fullest expression in Abelard, who in 
his Commentary on the 'Rjomans described the death of 
Christ as the supreme exhibition of the love of God 
rather than either a ransom to Satan or a satisfaction of 
divine wrath. The justification of man, on this 
hypothesis, is “ that loftiest love inspired in us by the 
passion of Christ.”* This view was never adopted 
by the Church, and it was completely repudiated by 
the reformers who redeveloped the penal theory in 
its crudest form, denying the Anselmic distinction 
between satisfaction and the infliction of penalty.* 
This attitude has remained characteristic of Protestant 
theology though various attempts have been made to 
restate in modem terms the notion that the death of 
Christ owed its saving power to its penal quality.* 

In popular theology of a Catholic type, and in the 
more learned works, some modification of the objec- 
tive or Anselmic Satisfaction Theory has usually held 
the field. All forensic interpretations have tended to 

^ Poumsta Dtfgmatum, i, viil, 65, 69 (Migne, nomi, 470}. 

* ill. 12-6. 

* Calvin, Ihs/iMu, II, xu, i ; cf. J. KOatlm, Tii Tb$ol(>gy of Lutbtr, Eng. 
ttant by Hay (Philad , 1883), u, pp. 388 ff. 

* Cf. J McL«od Campbell, tbt A/etiimin/(LoaiL, 1886 ) , R. W. 

Dale, Tit Atommtn/ (Lond , 1873) , J. Scott Lidgett, Tit Spiritual Prmeiph 
qf tit Aiommtnt (Lond., 1901). 
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be rejected with every conception of a substitutionary 
imputation of righteousness. » R. C. Moberly in 
Atonement and Personality ■ retains McLeod Campbell’s 
theory of vicarious penitence in place of vicarious 
suffering, and against Dale he holds that punishment 
is not primarily retributive in character ; though both 
Dale and Moberly regard the Cross as the central fact 
of Christianity. Like the early Fathers, Moberly 
interprets the Atonement in terms of the incarnation,* 
the perfect penitence and obedience of a sinless repre- 
sentative of ideal humanity being regarded as an 
adequate atonement for human transgression.* Thus 
he retains a vicarious transaction, and preserves the 
independent value of Christ’s sacrificial action, while 
by insisting on His universal humanity and the media- 
torial work of the Holy Spirit, he passes from the ob- 
jective to the subjective aspect of the problem. Never- 
theless, as Dr. Mozley points out, “he pushes the 
Irenajan recapitulatio to a point where a crude realism 
seems the inevitable result.” ‘ 

Rashdall, on the other hand, breaks away entirely 
from all objective sacrificial notions, and falls back on 
the subjective Abelardian view which involves no 
idea of substitution or expiation at all, and makes “ the 
atonmg efficacy of Christ’s work depend upon the 
subjective and ethical effects produced by the con- 
templation of that work upon the mind of the 

* H. N Ozenham, Tb* Oitbobe Doctnm of tit Atornmnii (Lond., 1869), 
pp. 172 ff., 248 f. , GtcfUted, A Short History of tit Doetrim of tit Atom- 
mtni (Manebestet, 1920), pp. 2841. 

' J. F. di Bnino, C^bolu Bibif (Load., 1884), p. 49. 

' Iienanii, Ask. Hster., v. 

* Moberiy, 110, ijo, 259, 40J. 

" Mozley, Tit Doctrme of tit Atomomtt (Lond., 1915), p. 21J. 
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believer.” ‘ The mission of Christ, it is contended, 
was to proclaim that God is willing to forgive sin. 
“ Forgiveness is dependent upon no condition what- 
ever but repentance, and the amendment which is the 
necessary consequence of sincere repentance.” • 

That the Bampton Lectures for 1915 represent one 
of the landmarks in the interpretation of the Christian 
doctrine of the Atonement is a mere truism, and Dr. 
Rashdall had no difficulty in showing that, from the 
point of view of scholarship, most of the standard 
treatises on the subject are obsolete. Dale’s book 
he dismisses as “ absolutely pre-critical and uncon- 
vincing,” while Moberl/s volume is merely “an 
attempt to combine modem or liberal with traditional 
theories which, in spiteof aUhissubtlety,stillstand apart 
in his pages like oil and water.” * All this, and s imilar 
strictures on other modem writers, is true enough, but 
Rashdall’s own treatment of the historical evidence is 
open to serious criticism. As to what the death of 
Christ signified in ultimate reahty, it is not out pur- 
pose to inquire, but as an historical phenomenon it 
belongs essentially to the institution of sacrifice. It 
may be true that to-day sacrificial ideas do not play a 
prominent part in the modem mind, but it was other- 
wise at the beginning of out eta. Then, as Dr. 
Glover has said, “ sacrifice was a language used by aU 
men,”‘ and the New Testament is certainly no excep- 
tion to the rule. It is impossible to eliminate the 
notion of propitiation and atonement in these docu- 
ments without doing violence to the canons of scienti- 

’ Tb$ lita of tb* Atommurt, p. 4)7. 

• Op. at., p. *j. • Op. at., pp. 46, 496. 

* Jutu m tbt Expmtmt of Mm (Load , 19x1), p. 6 ). 
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fic criticism. From the earliest times of which we 
have knowledge the mystery of Calvary was inter- 
preted in the light of the Old Testament theology and 
the Isaianic Servant prophecies. This is borne out, as 
we have seen, by a critical analysis of the Synoptic 
Gospels, the Pauline writings and the literature of the 
Early Church,^ while the Epistle to the Hebrews is an 
elaborate discourse on the high priesthood of Christ. 

The authorship of this last-mentioned book has been 
a matter of conjecture, of course, from the days of the 
ancient Fathers, when Tertullian regarded it as the 
work of St. Barnabas, and Origen, after defending the 
Pauline theory, became more cautious, concluding 
finally that " who wrote it God only knows certainly.” 
But if the writer is lost in obscurity, he must have 
lived before a.d. 96, since the epistle is quoted by St. 
Qement, who worked out an analogy between the 
Jewish and Christian ministries along the lines of the 
similarity of function of Christ and the High Priest.* 
The general circumstances point to the second genera- 
tion of the Church as the most likely date of composi- 
tion (cf. xiii. a), perhaps before Ae destruction of 
Jerusalem (cf. x. 25 ; viii. 13 ; xiii. 13), between 
A.D. 64 and 70, though the reference to Timothy in 
xiii. 23 may suggest a later period. In any case, the 
document reveals the theological outlook of the 
Church in Rome (cf. xiii. 24) at the end of the first 
century. 

The central theme is the conception of Christ seal- 
ing the new dispensation with His blood as that of the 

‘ A. E. J. Riwlimon, Tin Nm Ttstammt Deetnm if tbt Cbnst 
(LomL, 1916), pp. 45 f. 

• Clem, zl, j : cf. zzxvL 
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true Paschal Lamb in fulfilment of the sacrificial system 
of the Old Testament. That the offering on Calvary 
made a real expiation for sin is clearly established in 
contrasting the perfect sacrifice of His own blood with 
the ineffectual and impotent offerings of the blood of 
bulls and goats, which, except as shadows of the true, 
could have no real atoning significance (Heb. ix. 
ii-z8). As the High Priest of the new Covenant, 
Christ is represented as entering “ the holy place ” 
through the outpouring of His blood in sacrifice, and 
there ever living to make intercession as “ a minister- 
ing priest in the true tabernacle, the immediate pre- 
sence of God.” ^ 

A significant feature in this argument is the 
emphasis laid on the victory rather than the sufferings 
of ^e mediator, the act of atonement being completed 
in the heavenly sphere of its eternal operations. The 
Cross is set forth as the path to the “ new and living 
way ” by which the triumphant Saviour passed into the 
heavens. It is still by virtue of His passion that He is 
qualified to make propitiation for the sins of His 
people, but the notion of the Suffering Servant is 
carried to what the author regards as its ultimate 
conclusion, viz. to “ bring many sons to glory ” (ii. lo) 
by the removal of the barrier set up by human trans- 
gression (ii. 14). The propitiatory value of the death 
of Christ, on this hypothesis, therefore, lies in the gift of 
life secured by His atoning sacrifice. 

In developing this line of thought the author is 
nearer to the general theme running through the 
institution of sacrifice in its various manifestations 

G. B. Steveni, Tbt Cbnstum Doetrim tf Stbmtm (Edin., t9oj), p. 87. 
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than is the C3we when the death of the victim is made 
the central feature of the ofifering. In all its manifold 
modes of expression the fundamental idea in sacrifice 
is the promotion and conservation of life, and while 
this often entails the death, or destruction, of the 
person or thing offered, this is merely incidental in the 
process of liberating life. It may ^ a fat cry from 
crude notions of the reanimation of mortal gods 
to a voluntary act of self-giving on the part of one 
whose whole being was animated by entire dedication 
to a sacred purpose, yet there is a unity of principle 
in the desire for “ newness of life ” which finds ex- 
pression in a complex death and resurrection ritual 
pattern. 

As Mr. Hocart has said, ** the sacrificial lamb is no 
longer the young of an ewe slaughtered at the Paschal 
Feast as the embodiment of some god in order to 
promote the life of the crops, but a symbol expressing, 
by what psychologists adl condensation, a sum of 
iimocence, purity, gentleness, self-sacrifice, redemption 
and divinity which no words could express with such 
forceful appeal.” ^ The old drama of creation and 
redemption is repeated through a divine kmgship, 
the new Spiritual King, “ incarnated once for all m 
order ever after to rule over the souls of men,” 
invested in a scarlet robe, a crown of thorns, and a reed 
for a sceptre,* dying to live on a cross which has 
become symbolized as the tree of life. 

The Adam-story ends in ruin, but it is ruin which 
has the promise of redemption (Gen. iii. 15). The 
sacrificial drama of Good Friday has been interpreted, 

' Kh^sUp, p. 243. • Op. til , p. l6. 
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therefote, in terms of the original catastrophe em- 
bodied in (or read into) the creation legend, so that 
Christian mysticism has found in the Cross the smy of 
the tree of life which ultimately leads to the celestial 
paradise in which “ in the midst of the street of it, and 
on either side of the river was there the tree of life, 
which bare twelve manner of fruits, and yielded her 
fruit every month ; and the leaves of the tree were for 
healing of the nations ” (Rev. xxii. 2). Thus, true to 
type, the tree of life has the promise of immortality, 
the divine kingship finding its consummation in the 
celestial realms when the “ kingdoms of this world 
become the kingdoms of our Lord and of his Christ ; 
and he shall reign for ever and ever ” (Rev. xi. 1 5). In 
this repetition of the creation story in a ritual of 
redemption a fundamental aspect of the culture pattern 
is preserved in the institution of sacrifice. 
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PRIESTHOOD AND THE ALTAR 

Before bringing to a close this analysis of the principal 
elements in the institution of sacrifice, the question of 
sacerdotal interventionrequires some consideration, in- 
asmuch as an organized mediatorial priesthood reserv- 
ing to itself the service of the altar is an integral part 
of the later developments of the ritual. Moreover, 
in the capacity of magician, the “ consecrated man ” 
occupies a prominent position in the lower cultures, 
though it does not thereby follow, as Frazer suggests, 
that the priest is the linear successor of the medicine 
man who was led to renounce his attempts to control 
directly the processes of nature, and sought to attain 
the same end indirectly by appealing to the gods to do 
for him what he no longer fancied he could do for 
himself.^ 

This theory is more simply stated than proved since 
it rests on the assumption that a pre-theistic age of 
magic preceded an age of religion in which the 
magician alone held sway, essaying to “ bend nature to 
his wishes by the sheer force of spells and enchant- 
ments, before he strove to mollify a coy, capricious or 
irascible deity by the soft insinuation of prayer and 
sacrifice.” ■ But no tribe or group exists in which a 
period of pure “ godless ” magic prevails, and while 
it is not possible to speak with the same degree of 

* tf Kingtbip (Load., 190J}, p. 117. * Op. mIT., p. 90. 
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assutance concerning the prehistoric cultures, there 
is no actual evidence of a PaheoUthic age of magic. 


Ma^ and 'Rsligion 

If Frazer’s distinction between magic and religion 
be accepted, it follows that it is the psychological 
approach to the category oi the sacred which char- 
acterizes the nature of a rite as one of compulsion or 
supplication.^ It may be more probable, on this 
hypothesis, that the emotions of a worshipper kneeling 
brfore an altar will be mote strictly religious than those 
of a Palaeolithic hunter engaged in a pantomimic dance 
in the inner recesses of a Pyrenaean cavern sanctuary, 
but until it has been ascertained whether the desire is to 
placate or compel the superior power, the precise 
nature of the action, on this estimation, cannot be 
determined. It is, therefore, exceedingly difficult to 
draw a hard-and-fast line between a magical and a 
religious traffick with the supernatural where any 
external source of strength is involved. 

In almost every community certain persons have 
been accredited with powers to control at will the 
normal course of namral laws and forces independent 
of any external agency, and this may go back to the 
time when the chase was controlled by depicting the 
figures of animals in certain sacred spots presumably 
by certain sacred persons. But in addition to this 
organized ritual, probably every man had his own 
magical devices whereby he secured for himself health 
and good luck by the aid of teeth, claws, shells and 
similar objects charged with soul-substance and super- 

' Cf. G.B., pt, I (** Migic Alt "), p. ail. 
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natural properties. That is to say, at all times man 
has believed that by the aid of certain objects and sub- 
stances, usually connected with the notion of vitality, 
he could turn the course of nature to his own advan- 
tage, with or without the help of a professional 
practitioner. In this sense it is true to speak of a 
primitive “ age of magic,” but it does not represent a 
stratum in an evolutionary process. 

In any complex religious rite a great deal of the 
ritual, separated from its context, would appear to 
belong to the category of magic. Thus, in the case of 
the institution of sacrifice with which we are here 
concerned, the disposition of the blood at the altar, 
and of special parts of the victim, the wearing of the 
skin by the officiant, and similar aspects of the cere- 
monial, are efficacious by virtue of an inherent potency. 
Yet, on Frazer’s definition, the whole observance is 
charged with a religious sanctity inasmuch as the 
supernatural power which gives the ceremonies their 
significance is derived from supernatural beings 
superior and external to man. Magic, as Malinowski 
says, is " an essentially human possession, enshrined 
in man and can be handed on only from man to man, 
according to very stnct rules of magical filiation, 
initiation and instruction. It is thus never conceived 
as a force of nature, residing in things, acting inde- 
pendently of man, to be found out and learned by him, 
by any of those proceedings by which he gains his 
ordinary knowledge of nature.” ^ The real virtue of 
magic is embodied in spell and in specific rites per- 
formed for a definitely magical purpose in conjunction 

1 Malinowski, m Scum, Bjbpou, cmi tLtality (Lond., 19*^, p. 71. 
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with certain mystic formulae which constitute the 
vehicle of the sp^. 

If a time ever existed when the magician alone held 
sway, at least we have no knowledge of it. The 
earliest traflfick with the supernatural order known to 
archaeology is connected with the cult of the dead and 
the food supply. In both there is undoubtedly a 
magical element inasmuch as the power is exercised 
in some measure by human agencies through natural 
objects, or formulae. But permeating the whole 
cultus are influences outside a purely magical control. 
Thus in the case of the funerary ritual, death is re- 
garded as the gate to a new life which must inevitably 
belong to another world, and if we know little of what 
this “ otherness ” signified to Neanderthal man, the 
hope of immortality is a religious concept, however 
much human enterprise may seek quasi-magical ways 
and means of meeting the final crisis. Similarly, in the 
effort to maintain the food supply, if man resorts to 
his own devices to secure the desired end, he also 
endeavours to conciliate and establish right relations 
with animal species whom he regards as in many 
respects his superiors.^ In the Palseolithic cults in 
question, therefore, we are on the border-land between 
magic and religion which seems to be best described 
by the cumbrous and question-beggmg phrase, 
“ magico-religious.” ■ 

Again, in the higher systems, the mutual dependence 
of the gods on man, and man on the gods, a notion 
which, as we have seen, is fundamental m the early 

1 Cf Chap. I, pp. 25 ff. 

■ NoHs mdQmnis on Antbropekgy (Load., 1912), p. 251. 
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developments of sacrifice, comes into this same cate- 
gory inasmuch as the superior powers are not entirely 
outside the sphere of human control, though at the 
same time they are recognized as supreme so long 
as they are able to perform their functions. Their 
agents on earth, in like manner, are not magicians 
uttering spells, but mediators with the supernatural 
order to secure the welfare of the community by their 
administrations. The ritual they perform may con- 
tain a constraining element because agent and act are 
not clearly differentiated, but the action is directed 
mainly outwards. 

Thus, in the matter of rain-making, while the 
officiant in his private practice may exercise magical 
rites, in his pubhc capacity he acts as a mediator with 
the gods, ancestral spirits or totems. The bairiy or 
Dinka ram-makers, for example, attain very consider- 
able power in the tribe as consecrated persons, but it 
is r«lly Dengdit, Great Rain, the high god, who 
sends the rain from the rain-place, which is his special 
home. The ancestral tain-making ceremony takes 
place at his shrine m each tribe, where the god has his 
abode as well as “ in the above,” and whither the Agar 
people resort to install their new tain-maker. 

Moreover, in the case of a powerful and highly 
successful practitioner, it is thought that the spirit of 
a renowned ancestor has come down to him through 
a succession of rain-makers, and thus given him in- 
sight and wisdom superior to that of other bain. The 
Shish maintained that a spirit named Mabor, one of the 
four sons of Dengdit, was imman ent in their rain- 
maker, and, according to Dr. Seligman, “the per- 
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sonality of the tain-maker was submerged in that of 
the spirit immanent in him, so that when they spoke 
of Mahor, the dominant idea in their mind was that of 
the ancestral spirit of this name working in the body 
of the man m whom it was immanent.” ^ 

Again, in the much-discussed conception of mam 
as a kind of impersonal mys^c influence attached to 
sacred objects, it would seem, as Codrington main- 
tained, that “ this power, though itself impersonal, is 
always connected with some person. If a stone is 
foimd to have a supernatural power, it is because a 
spirit has associated itself with it.” • Similarly, the 
Iroquoian orenda is analogous to will and mtelligence 
rather than to purely mechanical force,* while mal^pnda, 
“ the power that moves,” is ascribed anthropomorphic 
attributes by the Omaha who address prayers to it.* 
The term manitu is only applied by the Eastern Algon- 
quian to sacred objects, such as an arrow, into which 
a spirit, or genius loci^ has transformed itself,® while 
among the Dakota wakfln, or the divine power, is only 
assigned to objerts or functions whi^ come from 
wakan beings.* 

Behind all these more or less impersonal notions, 
therefore, there is the shadowy form of a personal 
being. Thus in Melanesia the mono whidi gives 
sacredness to stones also equips chiefs for their office, 
so that in the Eastern Solomons hereditary chieftain- 

1 Sdigman, “ Dink*,” m E R.E., iv, p. 711. 

■ hUUtmstaMs (Oxford, 1891}, p. 119 ; cf. Hocut, Mm, 1914, p. 46. 

• Hewitt, HaMbeok of Amutum JhAms (W»*h., 1907-10) , ii, p. 147. 

* 27<i R 3_/4 E. (Wwh., 1911), pp. 154, 597. 

* Joiaml of AmtruM Folkr/on, xyii, 1914, pp. 549 ff. 

• W. Jones, JoiMu/ of AmtricM Folh-bn, xvui, 1905, pp. 18) ff. 
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ship seems to rest on the belief that a particular person 
has inherited from the tindalOy or ghosts, sufficient 
memo to qualify him for the post.' Similarly, in 
Morocco the sultan, who is regarded as the vicegerent 
of God, owes his position to the barakfl which he 
inherits or appropriates from his predecessor. 

This barakfi is in the nature of an indwelling animat- 
ing principle, or soul-substance, upon which both the 
life and office of the chief and the welfare of the whole 
coimtry depend. “ When it is strong and impolluted 
the crops are abundant, the women give birth to chil- 
dren, and the country is prosperous in every respect ; 
m the summer of 1908 the natives of Tangier attri- 
buted the exceptionally good sardine fishery to Mfilail- 
H^i^’s accession to the throne. On the other hand, 
in the reign of his predecessor the deterioration or loss 
of the Sultan’s baraka showed itself in disturbances and 
troubles, m drought and famine, and in the fruit falling 
down from the trees before it was ripe. Nay even in 
those parts of Morocco which are not subject to the 
Sultan’s worldly rule the people believe that their 
welfare, and especially the crops, are dependent upon 
his barakfl^' • 

But barakfl is not the peculiar possession of the 
Sultan, though he has it in an exceptional degree as 
“ the vicegerent of God on earth,” and also the head 
of the ’Alawlyin, or family of shereefs (i.e. descendants 
in the male line of the daughter of Muhammed), whose 
ancestors came from Yanbo in Arabia and settled down 
in Tafilelt. Since Muhammed was of all men filled 

^ Riven, Histoiy of Molamitao Sotuty (Cunb., 1914), u, pp. loi ff. 

* Wcstennatck, R/lW mud BtJuf m Morotte (Loud., 19x6), i, p 59. 
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with “ blessed virtue ” (bara/^), his descendants, the 
shereefs, inherited a portion of it, though not to a 
sufficient degree to enable them to be regarded as 
saints, except in a few very special cases. The term 
saint in Morocco is applied to a person with an unusual 
endowment of bara^, and this being a transmissible 
quality, the descendsmts {mrdbtin) of a saintly ancestor 
become a religious nobility, independent of the shereefs. 

Moreover, though barakfi is a personal quality it is 
also capable of communication as a sacred contagion to 
a place which is in some way connected with a saint, 
rendering it tabu because charged with mystic power. 
Similarly, objects personified as saints, or directly 
associated with them, such as wells, springs, trees, 
rocks and caves, derive their sanctity and life-giving 
powers from this contagion, and in consequence they 
are ascribed fertility and medicinal properties.^ Baraka 
is also attributed to animals or birds connected with a 
saint, or which have acquired sacredness in some other 
connexion. Anything, in fact, which gives evidence 
of being in possession of inherent vitality, or which 
has in some particular way come into contact with 
baraJ^, is regarded as permeated with it. Thus 
wheat and barley are especially sacred and the last 
portion of the crop on the field is left untouched for a 
while, so as to transmit its bara^ to the next year’s 
crop, as “ the bride of the field ” from which the com 
is to be reborn when the field comes to life again.* 
For a similar reason the threshing-floor must re main 
unswept in order that the barai^ in the grain may be 
transmitted to the next season’s crops. 

> op. at , pp. 66 ff. • op. at., p. 106. 
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The Vriestbood 

'&arakfii thctefore, like maruiy has a dual character. 
On the one hand it is in the nature of an inherent, 
impersonal, vital essence, as in the case of the seed 
com, and, on the other hand, it is the underlying 
relation to a personal being, either the Sultan, a saint, 
or the shereefs. But the fundamental conception 
seems to be the personal quality capable of transmis- 
sion from one generation to another. Now we would 
suggest it is this notion of handing down divine soul- 
substance, and the associated supernatural powers, 
resident in chiefs and kings, that lies at the root of 
priesthood, and gives religious efficacy to sacerdotal 
ministrations. The priest par excelknce is, of course, 
the divine king himself who in his royal capacity is 
the natural mediator between the gods and mankind. 
Thus in Egypt he built the temples and is depicted in 
the reliefs as worshipping the gods and making offer- 
ings to them.*^ But while he had to perform daily 
ceremonies in connexion with the sun-god,* it was only 
on rare occasions that he was able to fulfil his high- 
priestly functions. In the performance of his sacer- 
dotal office he was assisted, therefore, by members of 
his own family, his wife and son,* and the more 
prominent representatives of the local priesthoods.* 

In Egypt from the fifth dynasty, when the king was 
regarded as the physical son of the sim-god, divine 
worship was essentially a royal family cult, the mysteri- 
ous power shared by gods and kings being passed on 

1 Blartman E.R.E., X., pp. 29J S 

> Blackman, Journal of Button ArcbMlogj, lu, 1916, pp. 16 ff. 

* Ennan, Han i kooh of Egfpttan KtUgfon (Land., 1907), p. 72. 

* Op.at.,pp. jjf. 
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by inheritance from one generation to another. But, 
nevertheless, the fact that ro]^ priestly functions were 
exercised by virtue of the divine soul-substance tem- 
porarily resident in the living manifestation of the 
sun, or other divinity, and were capable of transmis- 
sion to others within or without the family circle, 
implies that the ultimate source of sacerdotal power 
was external to its agent. Thus, in some communi- 
ties it was considered possible for a king to lose his 
divinity through infirmity or old age, thereby showing 
that his mysterious potency was not his inalienable 
possession in his own right. 

Moreover, if inheritance was the most natural way 
of transmitting the priestly office from one generation 
to the next, it was not the only method adopted. In 
Morocco, for example, the bara^ of a saint may be 
passed on to one of his followers {hdtm) by spitting 
into his mouth, or eating food that the holy man has 
also partaken of,^ but usually the process of trans- 
mission involves special intercourse with the gods or 
spirits, either by ecstatic communion, or through some 
material object or social institution directly associated 
with the celestial order. 

When ceremonial initiation is resorted to the ritual 
is frequently of a secret and mysterious character, per- 
formed by certain persons belonging to a particular 
ruling group or sacred order. On the other hand, 
ecstatic dreams and visible signs of communion with a 
tutelary deity are required as a necessary qualification 
among the Eskimo and Algonquian tribes, and the 
exhibition of supernatural insight and miraculous 

* Wetteitnatck, R><*u/ and BtUrf m Morocco, i. p. 41. 
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powers is often regarded as sufficient evidence for 
admission to the shamanisdc office. It is doubtful, 
however, whether shamanism represents a variation 
of the priesthood regarded as an aspect of the divine 
kingship, though the two offices not infrequently 
coexist and react upon one another. 

Sbamamsm 

The shaman is at once “priest,” prophet and 
medicine-man, but he always exercises his powers by 
virtue of his intimate relations with and first-hand 
knowledge of the supernatural order. Unlike the divine 
king, he is not himself a manifestation of the gods, and 
his intercourse with spirits, and access to the spirit- 
world being direct, he is “called” to rather than 
installed in his vocation, though the process of initia- 
tion generally involves protracted training and in- 
struction in occult methods. In some cases the office 
is hereditary, but eveiywhere the supernatural gift is 
an essential condition to becoming a shaman.^ Thus, 
only a person who can show that he is en rapport with 
certain spirits, or has the right disposition, can hope 
to find a vocation, and where a hereditary system pre- 
vails, signs of abnormal qualities are sought in child- 
hood in prospective candidates. 

Among the Ostyaks the father chooses one of his 
sons according to his capacity, to whom he gives his 
knowledge, while the youth has to do everything in 
his power to foster a neurotic condition in himself.* 
The Buriat hereditary shaman must display the proper 

* M. A. Cz^cka, Abortpnal SOtna (Oxford, 1914), pp. 169 ff. 

* Op. at., p. 177. 
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symptoms called Uggarbui, which consist in fainting- 
fits, excitability, motoseness, love of solitude and 
similar indications of a nervous temperament.^ No 
one, in fact, among these tribes becomes a shaman of 
his own free will ; it comes to him, as Miss Czaplicka 
says, nolens volens^ like a hereditary disease.* The 
office, therefore, depends on the acquisition of super- 
natural qualifications regarded as a sine qua non in the 
performance of shamanistic functions. 

Among the Transbaikalian Tunguses a man who 
wishes to enter the sacred profession explains that a 
certain deceased shaman has visited him in a dream and 
commanded him to be his successor. He then shows 
himself “ weakly, as if dazed and nervous,” and sud- 
denly utters incoherent words, falls unconscious, runs 
through the forest, lives on the bark of trees, throws 
himself into fire and water, lays hold on weapons, 
wounds himself, and generally behaves in a crazy 
manner. Having thus revealed the necessary symp- 
toms, an old shaman is summoned to instruct the 
candidate in the lore of the spirits, and acquaint him 
with the mode of invoking them.* Moreover, since 
tutelaries help him in his struggles with disease, and 
appear in various forms, sometimes as a man and 
sometimes as birds, to endow him with power and 
instruct him, part of the mental training consists in 
coming into contact with the tight spirits (i.e. with 
those who are his guardians).* 

^ A 4ox,4o6. 

• Op. at , p. 178. 

* V. M. Mikhtllowtky, J.AJ., zsIt, 1895, pp. 8; S. 

‘ W. Jochebon, Tin Kayaf, Jistp Norii Pac^ Escpedition, ti. New York, 
1905-8, p. 47. 


25i 



CONSECRATION OF A SHAMAN 

Physical txaining is also necessary as he must leatn to 
beat Ae sacred drum accurately, a task requiting con- 
siderable skill. He must sing in the approved manner, 
and dance the ceremonial dances. When all this 
has been duly accomplished, together with the pre- 
scribed fasting and discipline in the matter of diet, the 
candidate is ready for initiation. Among the Yakut 
the old shaman who had instructed the novice leads his 
pupil up a high mountain, or into the open fields, 
clothes him in shaman’s robes, provides him with the 
tambourine and drumsticks, places on his right nine 
pure youths, and on his left nine pure maidens. Then 
he gives him his own robes, and standing behind him 
makes him repeat certain words, and promise faithful 
allegiance to ^s tutelary spirit for the rest of his life. 
Instruction follows concerning the whereabouts and 
powers of the various spirits, and the manner of 
propitiating them. Finally, the old shaman slays the 
animal selected for sacrifice, sprinkles the candidate’s 
clothing with the blood, and closes the proceedings with 
a feast on the flesh, in which the spectators take part.^ 

Among the Buryats the rite of consecration begins 
with a libation, the water being taken from three 
springs, and fortified with sacred plants and the blood 
of a sacrificial victim. Then in a few days the first of 
the nine consecrations begins at a hut otyurta prepared 
for the ceremony. The candidate is smeared with 
the blood of a sacrificial goat, birched and further 
instructed before entering thej»»r/«. He then takes 
in his hand horse-staves consecrated for the occasion, 
and chants adjurations to the lord of the pole-cat who 

1 Mlkfaallowtky, op.ca,^ 86. 
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established shamanism in the tribe. Subsequently he 
climbs up two trees to symbolize, apparently, his 
progress towards the heavenly sphere as he advances 
in the various degrees of consecration. Each stage 
in the sacred office is marked by additions to the 
elaborate shamanistic costume and regalia.^ 

In this ritual can be detected something akin to a 
priestly hierarchy. The birch tree erected in the 
yitrta and passing through the roof is supposed to 
represent the deity opening heaven to the shaman, and 
that outside is notched in the sides to enable the can- 
didate to spring up from one incision to the next as 
he ascends from one degree to another. Each notch 
denotes a special heaven, and every heaven has its 
special deity with whom he is brought into union at 
his consecration. Thus the duly consecrated shaman 
owes his position to his special relationship with the 
spirits, a relationship whi^ does not depend entirely 
upon his ordination since the soul-substance in the 
horse-staves, cut from a hve birch tree in a forest 
where shamans are interred, enables the priest to 
gallop to heaven when occasion calls for “ ghostly 
counsel and advice ” in the execution of his office ; 
or he may summon the spirits to his aid by his tam- 
bourine or other heavenly music. Thus equipped, he 
is ready for any eventuality, but only as the agent of the 
higher powers with whom he is in constant converse. 

If the principal function of shamanism is prophetic 
in the sense of revealing the mind and will of the gods 
and spirits, it tends to assume a sacerdotal significance 
when the shaman is installed in the same manner as a 

‘ D. Klementz, “ Budat," m E.K.E , iji, pp. ij f. 
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priest. Consequently he may himself on occasions 
offer sacrifice and preside at the tribal ceremonies, as, 
for example, among the Altai, when at the great 
sacrifice to the god Bai-Yulgan he waves a twig over 
the horse selected to be the victim in order to drive its 
soul to the gods accompanied by that of the man who 
holds its head. Having assembled the spirits in his 
tambourine, he sits on the image of a goose in order 
to pursue the soul of the horse upon it. When he 
captures it, he blesses it, and with ihe aid of assistants 
slays the horse. He and the company then solemnly 
eat the flesh. The next evening, after the purificatory 
rites have been duly performed, he mounts the heavens 
on the soul of the victim, or on the goose, to learn and 
utter prophecies, discover whether the sacrifice has 
been accepted, and ascertain certain future events, such 
as the weather forecast and prospects of harvest, 
together with the nature of the offerings which will 
then be required.^ In recoimting his experiences, and 
the secrets learned during his visit to the spirit-world, 
a dramatic ritual is employed, the shaman acting the 
part of the deity, and oAer supernatural beings whose 
voices he reproduces. Thus he combines the 
functions of prophet and priest, being at once the 
diviner, the possessed and the officiant. 

Nevertheless, he is not a true priest in the sense of 
being the representative of the divine king, and the 
ordained minister of the public rituals. He may on 
occasions function in public ceremonials, but the 
sdance rather than the temple is his proper sphere of 
action. In Peru sometimes a room was provided for 

* V. V. Radlov, Ams Stbirm (Leipzig, 1884), ii, pp. 20 ff., 49 ff. 
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this class of fimctionaiy within the ptednets of the 
temple where those who so desixed could consult him 
but there was no organized class of prophets, seers, 
healers and tricksters comparable with and comple- 
mentary to the political scheme, as in the case of the 
sacerdotal institution. The priestly office definitely 
controlled the social order with a carefully prescribed 
ritual, often of a calendrical character, upon which the 
well-being of the community depended. If the priest- 
hood ceased, the whole complex ritual pattern would be 
thrown into confusion. Not so in the case of shaman- 
ism. As Qark Wissler has said, “ the fact that the 
shaman lagged behind and shared but little m this 
elaboration would seem further basis for the assump- 
tion that the chief formative factors in priestcraft and 
ritualism are not found in shamanism.” ^ 

It is possible that the use of narcotics such as kava. 
Soma, and Avestan Haoma, and ambrosia, in installa- 
tion and sacrificial rites constitutes a connecting link 
between priesthood and shamanism. Thus in Fiji the 
drinking of kava was the central feature in the installa- 
tion of a chief, and it was also used in ordination to the 
priesthood. The purpose of this ceremony as de- 
scribed by Hocart was to possess the initiate by water- 
sprites in the same way as in the Vedic ritual Soma was 
drunk sacdficially in order to gain immortality by 
ascending spiritually to heaven and so becoming one 
with the g<^.* In both <ases an intoxicating plant 
was employed to induce an ecstatic condition, the 
narcotic in India and Persia being regarded as itself a 

* C Wbilef. 77* AmmttH ImBoH (New Yoric. 191X), pp. 20 ) ff. 

* Kiitfilp. pp. J9f . cLRis VWi. Tiii. 48. }. 
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loyal god. Therefore it was only drunk by the gods 
and priests as a religious ceremony for the purpose of 
raising those who partook thereof to the divine order. 
“ We have drunk Soma, we have become immortal, 
we have entered into the light, we have known the 
gods.” ^ Hence its introduction into the coronation 
and ordination ritual as a means of imparting to the 
initiate the divine life which he in turn communicates 
to the society over which he rules, or in which he 
functions, by virtue of his divinity. Moreover, since 
the sacred ^ink is itself none other than the “ real 
presence” of the god, a sacrificial significance is 
accorded to the act of crushing the plant comparable 
with that of the Fraction in the Mass,* just as m both 
rites immortality is conferred through the life-giving 
elements (cf. St. John vi. 53 f.). 

The soma-sacdfice, however, contains a shamamstic 
as well as a sacerdotal aspect since the priest, unlike the 
divine king, may become possessed and exercise pro- 
phetic and ecstatic functions when stimulated by the 
divine plant. In the process of becoming immortal 
signs of divinity may become manifest in occult pheno- 
mena, and it is not improbable that stimulation by 
intoxicating plants has played a prominent part in 
bringing together the two offices through a common 
method of initiation, as each began to disintegrate and 
react on one another. 

Dwination and Prophetism 

Qosely allied to shamanism is the practice of divina- 
tion and prophetism, which again has definite points 

* Rij{ VtAi, yiii, 48. ). ' Cf Chap. VI. p. iSi. 
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of contact with the priesthood. Thus, Aztec priests 
living in the vicinity of the temples declared oracles, 
and the history of the Delphic oracle shows how the 
office of diviner can become part of the sacerdotal 
administration when it is given a social significance. 
In Babylonia the term boHi, or soothsayer, meaning 
“ to inspect,” was applied to a class of priests whose 
duty it was to divine the will of the deity by the inspec- 
tion of the liver, as the seat of the soul-substance of 
the sheep to be sacrificed.^ Since the victim was in 
vital union with the god to whom it was offered, the 
future could be determined by reading the divine 
mind as reflected in the soul-substance of the sacri- 
ficial animal. Therefore, it was the duty of this class 
of priest to study the liver and gall-bladder with great 
care to detect signs which might give a clue to forth- 
coming events, a custom which led to every part of 
the organ being noted and interpreted with the 
minutest care.* 

A similar practice seems to have prevailed in pre- 
Exilic Israel where the Hebrew KSbin, or “ seer,” was 
engaged in divining by various devices. Twice in the 
Old Testament the liver is mentioned as a life-centre 
(Lam. ii. ii, Prov. vii. 23) possessed of the power 
of divination by its convulsive motions when taken 
from a sacrificial victim. In Tobit vi. 4-16, viii. 2, 
the liver of a fish is referred to in connexion with 
exorcisms, and in Ezekiel xxi. zi Nebuchadnezzar is 

' Jasttow, 'RtUpaus Bihefi in B^Joma ami Asjyna (New York, 1911), 
p. 149. Since the liver cootauu about one-aizth of the blood of the human 
body it would readily become a centre of ioul-tubttance. 

* Jaitrow, Dh Kthpim Bai^knuiu md Aipritm (Gieaaen, 1912), u, pp. 
aiof. 
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said to have looked into the animal’s livet to divine 
the toad he should take when he stood “ at the parting 
of the ways ” leading to Jerusalem, and “ Rabbah of the 
children of Ammon.” It would seem, then, that 
hepatoscopy was not unknown in Israel, though it 
was not in vogue apparently to the same extent as in 
Babylonia. Possibly the practice was Lutroduced 
with the submission of Judah to Tiglath-Pileser since 
in 2 Kings rvi. 15 it is stated that Ahaz used an old 
altar for “ inquiry,” and divination by entrails is 
the only type which needs an altar. 

The numinous object par excellence in Hebrew 
tradition in which divination centred was the sacred 
ark of the covenant. So great was its potency, in 
fact, that after its recovery and removal to Jerusalem, 
its sanctuary continued to be the chief home of wor- 
ship down to the time of the destruction of the city in 
585 B.C., while sacrifices were offered there for some 
time after that event (Jer. xli. 5). As the earthly home 
of Yahweh it was charged with his personahty, or soul- 
substance, as a kind of miasma clinging to the “ mercy 
scat ” which was overlaid with gold, just as gold was 
built mto the altar in the Brahmana ritual to render 
it immortal.^ There is reason to think that this metal 
has played a prominent part as a life-giving agent in the 
history of rehgion,* and there can be little doubt that it 
had a similar significance originally in Israel. 

Doubtless the details of the construction and con- 
tents of the ark were elaborated in the later priestly 
narrative (Ex. xxv. 10-22, xxxvii. 1-9), but there is 

> SeUftOt Bnhmttm, x, i, j, 7. 

* Moiet, Aim. du Musk Gmmt, Bibl. d’^tudes, 20, 1901, p. 48. Elliot 
Smith, B/lobittoH cf tbt DngfH, pp azi f. Petty, CUdrm of tin Srni, pp. )88 ff. 
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reason to think that in a much earlier period the pro- 
sperity of the community was bound up with this 
sacred emblem as the centre of supernatural power, 
comparable with the Fire-Altar in Vedic India, around 
whi^ the life-story of Prajapati, the father and creator 
of gods, was re-enacted. Thus, the ark was alleged 
to contain stones taken from the sacred mountain and 
inscribed with the very finger of Yahweh, together 
with a pot of manna, the heavenly food, and the rod of 
Aaron. So great was its power that to touch it even 
by accident proved fatal (a Sam. vi. 6 f.), and when 
it was carried to an alien territory it wrought havoc 
among gods and men alike (i Sam, v. 3 ff.). It was 
able to direct its own way home when liberated on the 
new cart prepared for it, and the two cows responsible 
for its safe return were immediately sacrificed in its 
honour (i Sam. vi. 7 ff.). In short, the ark and Yahweh 
were practically synonymous terms, both sharing the 
same divine life, so that on the two occasions when it 
was not taken to battle Israel was defeated (Num. xiv. 
44 ; Jos. vii. 4), and when it was ultimately captured 
the glory was said to have departed altogether from 
the nation (i Sam. iv. 22). Moreover, it was around 
this object that the priesthood is represented as having 
developed. 

Here, however, an important question arises. 
What was the nature o£ this priesthood that centred in 
the ark? According to Hebrew tradition it was 
attended by Moses and Aaron through all the wander- 
ings in the desert (Ex. xviii. 13, xxxiii. 7-11), and 
when Joshua was appointed he departed not out of 
“ the tent of meeting ” (Ex. xxxiii. 1 1). Nevertheless, 
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only in one instance (Ps. xciz. 8) is Moses actually 
entitled priest, and this passage bdongs to the post- 
Exilic literature. Elsewhere he is essentially the vehicle 
of revelation — the law-giver and prophet — or, accord- 
ing to P, the human instrument employed in institut- 
ing the Aaronic priesthood (Ex. xxviii., Lev. viii.). It 
was he, in the opinion of this school (P), who initiated 
the sacrificial system at the newly-erect^ altar, and for 
a week exercised sacerdotal functions at it, but only 
duringtheceremonialinstallationof Aaronand his sons. 
This accomplished, he ceased to usurp priestly rights. 

It is highly improbable that this accoimt preserves 
the actual historical circumstances \mder which the 
Levitical order came into being. In tracing the origin 
of the post-Exilic system to the great Law-giver and 
“ culture hero ” of Israel, the priestly writer was 
merely following a well-estabUshed custom in ancient 
society, and this is not the only similar practice that 
was assigned to Moses in Hebrew tradition. Thus 
snake worship was attributed to him, and possibly 
at one time he was held to be the author of the bull 
cult at Dan and Bethel (z Kings xviii. 4). Outside 
the Priestly narrative, however, there are few allusions 
to a Mosaic priesthood, and none to an exclusive 
Aaronic order, though Moses is represented as the 
son-in-law of Jethro, the priest of Midian (Ex. ii. i6ff.), 
and he is also regarded as the ancestor of the Danite 
succession 0ud. xvii. 7 flF., xviii). 

The fact that he is said to have “ hearkened to the 
voice of his fether-in-law, and to have done all that he 
had said ” (Ex. xviii. 24) suggests that he may have 
been initiated into his office by Jethro during his 
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SojoTim in Midian,^ and in this case it is significant that 
the incident at the butning bush is alleged to have 
occulted while he was keeping the flocks of his 
teacher (Ex. iii. a). Visionary experience of this 
nature is not an unusual accompaniment of the attain- 
ment of the prophetic office^ and if Moses was the re- 
cipient of such a revelation it explains why his con- 
cqption of the deity was incompatible with the 
Egyptian pattern bas^ on the divine kingship. Hence 
the subsequent contention between the agricultutal and 
nomadic sections of the community, and their varying 
attitudes to Yahweh worship. 

The institution of sacrifice cannot be excluded from 
the pre-Exilic cultus, as has been demonstrated, and it 
is not improbable that Moses was initiated into this 
priestly ritual, but, nevertheless, he was essentially 
an organ of revelation just as the Hebrew like 
the Babylonian h/inl, was first and foremost a sooth- 
sayer and seer. There is no evidence in the Old 
Testament of ecstatic conditions on the part of the 
priests in pre-Exilic times, but oracular divination and 
prophetism apparently were their chief functions. 
Thus, when Micah required ministrations he estab- 
lished an q)hod not an altar, and consecrated one of 
his sons to serve the shrine ; the priestly writer adding 
significantly, “in those days there was no king in 
Israel ” (Jud. xvii. 5). In the person of Samuel (at 
least according to the compiler of the book of Samuel) 
priest and prophet were combined, but even so it was 
he who restored the " open vision ” in Israel (i Sam. 
iiL i), and throughout the monarchy the cult of the 

* G. B. Gay, Stcr^ m tb$ Old Tu t a mt nt, p. 107. 
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visionary aq>erience was highly developed, notably 
in connexion with the ark. 

Between David and the Exile, however, the king 
exercised a sacerdotal ministry as the duly anointtd 
servantofY ahweh, and he did not hesitate to offer sacri- 
fice when occasion demanded (i Sam. xv. ; i Kings ix. 
25 ; 2 Kings xii. 33, xvi. 12, cf. Jer. xxx. 21 ; 2 Chron. 
xxvi. 16). Furthermore, at the coming of the ark to 
Shiloh David is described as wearing a linen ephod 
like Samuel (2 Sam. vi. 14, cf. i Sam. ii. 18), while the 
fact that his sons are said to have been priests suggests 
that the office was hereditary in the royal family. 

As the community contracted and attempts were 
made to centralize worship at Jerusalem, the sacerdotal 
order was systematized, especially after the reformation 
of Josiah, if Deuteronomy [or part of it] is to be identi- 
fied with the law-book discovered in Israel. Up to 
this time at any rate all Levites were priests, but there 
is no evidence that in pre-exilic Israel the guardians 
of the sanctuary and interpreters of the oracle were 
ever anointed to their office, though this method of 
initiation appears to have been adopted occasionally in 
the case of the prophets (i Kings xix. 16). Neverthe- 
less, some of the priests of the more important shrines 
enjoyed considerable prestige, those of Dan, and pos- 
sibly also the house of Eli at Shiloh, tracing their 
descent to Moses.^ 

The transference of worship to Jerusalem, and the 
degradation of the priests who had ministered at the 
local shrines, gave the sons of Zadok precedence in 
the temple ritual. This prq>ared the way for the 

^ Cf. Gxty, Sacr^ m fbt OU TuUumt, p. 109. 
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hieiaxchical system after the Exile to take the place 
of the mona^y as the ruling body, fully equipped 
with the high priest as the spiritual head of Israel 
embodying all ^e former roy^ glory of the nation, 
assisted by the funily of Aaron, with the rest of the 
tribe of as subordinates. 

How Aaron came to replace Zadok in the post-Exilic 
community is not explained, but it is not improbable 
that the new name denotes a widening of the hereditary 
office.^ Dr. Kennett has suggested that after the fall 
of Jerusalem the people who remained in Judsea, 
being deprived of their priests, appealed to the 
Bethelite or Aaronite priests to exch^ge Bethel for 
Jerusalem. Joshua the colleague of Zerubbabel, was 
one of these, and by a genealogical fiction this 
Bethelite (and Aaronite) priest was made son or 
grandson of Seraiah, the h^t of the Zadokite priests 
before the Exile.* This theory, however, involves 
placing Deuteronomy towards the end of the Exile 
instead of in its customary place a generation before. 
There are, therefore, serious critical difficulties in the 
way of accepting this ingenious hypothesis. Never- 
thdess, it is probably true that the extension of the 
priesthood b^gan in Palestine during the Captivity. 

The kingship survived in theory until after the 
return from Babylonia though it no longer had a 
sacerdotal significance (Ezek. xxxiv. 25 f., xxxvi. 24 f.). 
No mention of the office of high priest, however, is 
made by Ezekiel, and in the restored community in 
Palestine Zerubbabel the Davidic prince, and Joshua 

^ A. Koenen, Tbi ’Atltpon of lirmKfjoaL, 1I7J}, ttant., li, pp. 20) ff. 

* Kennett, /.TJ'., vi, 1905, pp. 161-86. 

244 



THE HIGH-PRIEST 


the pdest, exetcdsed dual control. But with the 
removal of the civil governor the royal line came to an 
end and the chief priest was left as the highest Jewish 
official in the land. It was then that he automatically 
occupied the position vacated by the royal occupant 
of the throne, and, like the king, he became the only 
anointed person in the nation (Num. xxxv. zj ; 
Lev. xvi. 32 ; cf. Ex. xxix. 7 ; Lev. viii. 12), though 
later the rite was extended to all priests (Ex. xxx. 30 ; 
cf. 2 Macc. i. 10). 

Thus duly installed and consecrated, and invested 
with his regalia, the high-priest, as “the anointed” 
representative of Yahweh (Lev. iv. 3, 5, 16 ; vi. 15), 
speedily assumed the attributes of the divine 
kingship in a modified form. Consequently his 
death was not without significance for the well-being 
of the community (Num. xxxv. 26), as in earlier 
society, and the hereditary character of his office was 
maintained till its dissolution. When after the expul- 
sion of Jason by the Benjamite Menelaus (2 Macc. iv. 
23 f.) the succession was temporarily broken, after 
the death of the usurper it was speedily restored in the 
Aaronic family of Aikimus (i l^cc. vii. 9 ; 2 Macc. 
xiv. 2 ; Josephus, Ant. xx. 103). So the priestly 
ftmctions of the divine kingship were carried on 
from generation to generation within thehereditary line 
of Aaron in which the process of initiation occupied a 
position analogous to that in the royal succession. 

The Altar and the Temple Worship 

With the establishment of the new hierarchy after 
the Exile, the temple became the visible centre of 
M5 
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IsiRcl as a hietoctacy whetein the ptiests alone minis- 
texed in holy things, standing between the sacted 
congregation on eaith and its god in the heavenly 
places. The dual conc^don of Yahweh as a 
“ sky god ” who “ dwelleth not in temples made 
with hands ” (i Kings viii. 27), and yet worshipped on 
earth with elaborate sacrificial ritual, found expression 
in the fire-altar and its attendant rites. Now it has 
been recently demonstrated by Miss Levin that 
“ throughout the whole of the Fire Altar ritual (in the 
Brahmana texts) there runs one constant theme : the 
attainment of immortality for the king.” ^ To this 
ceremonial we have already referred in connexion with 
the ark, and its significance in the interpretation of the 
temple worship is equally apparent. The fire-altar in 
India rq)resents the sky-world, the place where the 
making of the king into a god is consummated ; the 
bricks used in its construction being the counterpart 
of the body of Prajapati, whence the gold and fire were 
obtained to make the structure immortal. By re- 
peating the process adopted in giving immortality to 
the father of the gods, the king sought to obtain the 
same gift for himself. Furthermore, since the altar 
fire symbolized the sun, the source of all life, whatever 
was burnt in it shared in this life and became immortal. 
Doubtless similar ideas lay behind the Jewish ritual, 
and it is possible, as Professor Hooke lus suggested, 
that “ the altar-steps, like the ladder of the coronation 
ritual in the Ramesseum Papyrus, are the means of 
ascent to heaven, to the s^-world.*’* Hence the 

» Man, m, 1930, pp. 44 fE. 

■ S. H. Hooke, Journal Manebutor B^yptian and Onontal Soatty, xn, 1931, 

pp. *7ff. 
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tabu in Ex. xx. 26, as in the case of the similar pro> 
hibition in the case of blood, to avoid confusion with 
the former ritual. 

The priestly description of the altar of burnt offering 
and the altar of incense in Exodus xxvii, xxx can hardly 
be accurate since a construction made of acacia wood 
overlaid with bronze or gold would not stand the 
heat of the fire. The altar of incense here mentioned 
may have been fashioned in the likeness of that of 
the earlier temple, but the burning of incense was not 
confined to this structure even in later times. The 
rite, however, would seem to have been a post-Exilic 
introduction since it is not mentioned in the earlier 
literature and was apparently unknown to Ezekiel. 
Moreover, the use of incense was regarded by Jeremiah 
as a foreign custom (Jet. vi. 20, xh. 5). In Egypt and 
elsewhere it was extensivdy employed as a life-giving 
agent in connexion with mummification, and the 
present writer has produced evidence of smoke and 
fire having been widely regarded as a means by which 
immortality could be secured and soul-substance 
transferred to the sky.^ But if the body could be re- 
animated in this way and the soul made to ascend to 
its celestial home m the smoke of its fleshly integu- 
ment, a reason is forthcoming for the offering of life- 
giving incense to revivify the gods, and for burning the 
victim to convey its vitality to the sky to be consumed 
by deities in need of such sustenance. 

When we encounter these alien practices in post- 
Exilic Israel, however, their significance has undergone 
a profound change, though without any very marked 

' Janm, Auftrutn Ajitbropohpjt, szx, 1928, pp. 251 S. 
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altetation in dtual, except perhaps that two altars in 
the same sanctuary appear to be a peculiarity of the 
later Hebrew practice.^ The ascending smoke and the 
sweet savour now became symbolic of ethical atone- 
ment (Ps. cxli. 2 ; cf. Rev. v. 8, viii. 3, 4). If a sacrifi- 
cing priesthood was rigidly established ^um. xvi. lo), 
side by side with these regulations there arose a mysti- 
cal reinterpretation of the ritual,* and an apocalyptic 
conception of a heavenly sacrificial worship modelled 
on the service of the temple on Zion. This notion 
was latent in Ex. xxv. 40 (cf. xxvi. 30), and in 
Ezekiel’s vision of a temple to be built on earth 
according to a divine plan (Ez. xl. 4ff.). In the later 
apocalyptic literature it found its ultimate expression, 
notably in the last book of the New Testament.* 

It was doubtless this highly spiritualized theory of 
the ancient rite which enabled the institution of 
sacrifice to survive the destruction of the temple in a.d. 
70, and in its Qiristian form to take on a new lease 
of life. So far as Judaism is concerned, the catastrophe 
put an end to the sacerdotal service at the altar, and 
reduced the specific functions of the priestly office to 
the blessings during public worship on festivals 
(Num. vi. z4ff.). The highpriesthoodinevitably ceased, 
and cannot be revived till the altar is restored in 
Jerusalem, if that interesting event should ever occur. 
For practical purposes the priesthood is now inopera- 

‘ ButcLHeto(lotat.i, i65,fotaBaby]aaiaapBtillel,thoughthetwoaltmn 
vrete of ▼cry difietent pn^ttiotu. 

» HuJo, Dt Vttiimti off., cf. Tbo Works of Pkk Juims, Eng. tzuu. by 
C D. Yonge (Lood., 1855), iu, pp. x}) £. 

* Gtsy, Sotnfito in O.T., pp. ijy ff. ; Qiirint, SimHos in tbo Apotnifptt 
.( Rdfai ., 1913), pp. x6i fL, 17* f. 
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tive, and in place of the sacrifices of former times, 
appropriate citations from the Pentateuch and the 
Mshnah treating of the offerings are recited daily.^ 

The Christian Priesthood 

The Qiurch as the New Israel at a very early period 
looked back to the Jewish hierarchy as the pattern of 
its own ministry. Thus St. Qement of Rome con- 
nected the threefold order of High Pnest, Priests 
and Levites with the Qiristian succession,* and if a 
formal hierarchy of Rulers, Presbyters and Deacons 
had not emerged in his day, evidently at Corinth, and 
probably at Rome, sometbdng very like it was coming 
into existence from the fluid Apostolic system of the 
first century. The vexed question of the origin of 
the Christian ministry is so obscure owing to the 
nature of the evidence that no useful purpose can be 
served by attempting to analyse it in the space at our 
disposal. Moreover, it really lies outside the scope 
of the present volume which nukes no pretence to be 
a theological treatise.* Therefore, without entering 
upon a discussion of whether the Founder of Christ- 
ianity did or did not intend to institute a priesthood 
in the sacrificial sense, it suffices to affirm that a 
society existed in the first days imder the leadership of 
the Apostles, and those upon whom they conferred 
ministerial functions. 

It is not until the second century that evidence 
occurs of a definite hierarchical organiaation based on 

1 Talmad. Tamthb, 17b ; 110a. Cf. M., pp. 26) S. 

* AdCcr., xl, i-j. 

* For a teceot, if somewhat hypothetical, iorveatigation of the eyidenccj 
aep B. H. Stteeter, Tbi Pnmtwi Cimnb (Lood , 1929). 
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Jewish precedents, though this, of course, is not to 
deny that a similar system may have been in vogue in 
apostolic times. The subordination of the diaconate 
as a kind of apprenticeship for the priesthood may 
owe its origin to the idea that the office was the 
Christian coimterpart of the Jewish levite, just as the 
presbyterate corresponded to the priesthood, and the 
episcopate to the office of high priest. As the threefold 
system definitely emerged, the offering of the Eucharist 
became the chief and characteristic function of the 
sacerdos^ the office of presbyter-bishops gradually 
separating into two orders according to the general 
plan of the post-Exilic hierarchy 

Thus, no sooner had the altar ceased in the temple of 
Yahweh on Zion than its successor was raised up, 
perhaps first in the oitacombs, but certainly in the new 
edifices that were erected as the earthly counterpart of 
the same apocalyptic heavenly worship centring now 
in the ** Lamb as it had been slain.” St. Paul’s phrase 
rpimHix (i Cor. X. 2i)* was frequently used by the 
Greek Fathers after the third century, and in Eastern 
liturgical documents, as a designation of the Christian 
altar, while in the Ignatian Letters the term OuaucoTfjpiov 
(i Cor. ix. 13, X. 18) seems to be applied to the Euchar- 
istic altar.* Irenaeus refers to the sacrifice of bread 
and wine being offered on the altar,* and Eusebius 
mentions the altar (Ouauxar^piov) in the basilica 

1 Ignathu, Rem. iv, TrtU. iii , Origen, Ai Lmt., ▼, j ; Cyptun, Ej). si. ; cf. 
Gote, Tbt CJmrtb tmi tbi Mtnutty (Lond., 1919), New Ed. by C. H. Totoet 
foi {iitthet teferencet. 

* If the Euchariftic ligmfictooe of Heb. siu 10 u open to question, some 
connesDoo the jewuh OsyiRrian pnettbood alttr is implied. 

» PiM, * Hmr. iv, 18. 6, 
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dedicated at Tyre in a.d. 314, together 'with the altars 
(Ovtnaan^piov) erected throughout the world when 
the days of persecution ceased.^ In his reply to Celsus, 
who charg^ the Christians with being a secret society 
because they had no altars, Origen admitted that the 
“altars are the hearts of every Christian.”* This, 
however, and the similar passage in Lactantius,* 
may be only a figurative statement emphasizing the 
spiritual ch^cter of Christian worship analogous 
to the notion of the heart as the temple of God, 
an idea which does not disapprove the existence of 
churches. 

This evidence is sufficient to show that certainly 
from the fourth century, and probably ftom ajo a.d., 
onwards the Christian ministry was ^finitely sacer- 
dotal in character. Doubtless the struggle with 
Gnosticism encouraged the growth of the hierarchy,* 
and gave greater prominence to the Roman Church in 
'view of its political importance. Thus Iremeus m 
opposing Gnosticism looked to Rome as the most 
efficiently organized stronghold of orthodox Christ- 
ianity,* though he does not indicate that its bishop then 
exercised sovereign rights. As the Church in the 
West became more and more legalized and dominated 
by its central community, the primacy of Rome 
developed into an autocratic jurisdiction exercised by 

^ Htitoru EctUsuutua, x, 444 

* C*l. viu, 17 His view of the whole Chtistian life uid wonhip being a 

goes with bis about the tltat m hetTeo, cf. 

7 i,Jnd ban, 1.1 

* D* eripnt *mns u, x ; cf Minudua Felix, Octamu, x ; Amobius, A^. 
Gant , vu, j 

* Cf. R. Sohm, Onthms of Cbmvi fbstory (Lend., 1895}, p. 31. 

» Aib, fiaar,, lii, 3, 
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divine right.^ This doctrine gained considerably by 
the removal of the Imperial G>ujct to the new capital, 
thereby leaving the bishop in possession at Rome to 
develop his social and ecclesiastical prestige and 
authority. 

In 45 1, as the twenty-fifth Canon of the Council of 
Chalcedon records, ecclesiastical privileges granted to 
Old Rome because it was the Imperial city, were 
extended to “ the most holy throne of New Rome,” 
because “the dty which is honoured with the Sove- 
reignty and the Senate, and enjoys equal privileges with 
the Old Imperial Rome, should, in ecclesiastical 
matters, also be magnified as she is and rank next after 
her.” This decree was repudiated by Leo I (440-461) 
because he disputed the tight of 0>nstantinpple to 
rank with the “ Apostolic See.” To consolidate the 
position of the Papacy he set to work to establish the 
Church in Rome on the foundations of the declining 
secular authority, and boldly proclaimed himself the 
successor of St. Peter, and as such the vicegerent of 
Christ on earth. 

Already in Fagan Rome sacerdotal ftmetions were 
exercised by the king-magistrate, and in the last 
century of Ae Republic divine worship had been of- 
fered to Metellus Pius • and Marius Gratidanus. • After 
the victory of Munda in 45 b.c. the image of Caesar 
had been carried in procession and a similar statue set 
among the gods in the temple of Quirinus. The 
appearance of a comet in the year following the murder 
of Julius (43 B.c.) was interpreted as the dead Gesar*s 

1 Jetome, Ep. 15, Ai Dsmuiat ; Migne, Pa/r, Lt/. axu, p j]6. 

* Muxofanu, Sa/^ ui, 15. 7. 

* Seneca, Di Ira, ui, 18 ; Oceto. Dt Offims, m, 80. 
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Spirit raised to heaven,^ and on the first of January, 
42 B.C., he was ofiBcially deified by the Senate.* A 
temple was erected on the spot where his mangled 
temains were shown to the people, though, owing to 
various delays, it was not till 29 b.c. that the ades Divi 
Jtdii in foro was consecrated by Augustus and equipped 
with a dits natalis^ a flamcn and a general staff. The 
successor of the new god, Sextus Pompeius, who 
performed the consecration, claimed to be son of 
Nqrtune, and in 27 b.c. he accepted the title Augustus, 
which connoted a sacredness not far removed from 
divinity.* 

Most significant is the coin inscription Catsari 
Ai^tOy inscribed FOR(tunae) R£(duci) suggesting 
that the return and triumph of Augustus brought back 
to Rome the dual goddess Prosperity (Fortuna Victrix 
and Fortuna Felix).* This phrase was repeated by his 
successors, and as the custom spread of identifying 
the Emperor and the Imperial family with one 
of the old gods, Apollo, Mercury, Jupiter, etc., it 
was given an appropriate meaning.* True, it was 
only the worst monatchs, such as Nero, Caligula, 
Domidan and Commodus, who claimed divine 
honours durmg their lifetime, but the practice became 
established when the need for backing up the Roman 
autocracy with the Oriental conception of divine king- 
ship arose with the decline of the Empire. Thus 
Aurelius (a.d. 270-27J) took the title dominus et dens, 

* Hiny, Hu/oru Natime/is, n, 9^ 

' Corftu Insmp. Laiitianmi, i, 626 ; ix. 26, 28 

' Dio. Out., liu, 16 ; Ovi^ Fas/i i, 609 

* A. E. Beran, E.R.E,, iv, p. 550b. 
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and Diocletian (284-305) assumed the names Jovius 
and Heiculius both for himself and his colleagues. 

Thus the stage was set for the transference of the 
divine kingship to the spiritual head of the Church, 
as in post-Exilic Israel. Actually, however, the mon- 
archy did not cease to exist, as in the Jewish com- 
munity, when the Bishop of Rome assumed a royal 
high priesthood, and eventually adopted the title 
Pofiti/ex Maximus, conferred on Augustus in 13 b.c.^ 
Throughout the Middle Ages kings continued to rule 
by divine right, and if they owed their crown virtu- 
ally to the ecclesiastical authority, they in their turn 
claimed sacerdotal powers ; an aspect of the royal 
office which still survives in the regalia and the 
coronation ceremony. Actually, however, the priest- 
king, though combined in the Papacy, has now b^me 
di6Fcrentiated, the occupant of each office exercising 
his functions in his appropriate sphere. 

1 Thb title, which became a tcgulat deaignation of the Pope fiom the 
eleventh centuty, seenu to have been applied to earlier occupants of the 
Holy See, though it is not clear whether it was adopted by Leo L 
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CHAPTER IX 

THE INSTITUTION OF SACRIFICE 

From the foregoing analysis of the complex ritual 
pattern in which the institution of sacrifice and its 
associated rites and beliefs are woven, it has become 
apparent that in each and every design the dominant 
feature is a particular attitude to the perplexing con- 
cept of life and of reality. As a recent writer has 
pointed out in another connexion, “ every religion 
embodies an attitude of life and a conception of 
reality, and any change in these brings with it a change 
in the whole character of the culture, as we sec in the 
case of the transformation of ancient civiliaation by 
Christianity, or the transformation of the society of 
Pagan Arabia by Islam.” ^ 

It is around the life-process that ritual has collected 
as the great dynamic in social activity, while its asso- 
ciated myth has become the highest social ideal of the 
moment, “ a narrative resurrection of a primeval 
reality told in satisfaction of deep religious wants, 
moral cravings, social submissions, assertions, even 
practical requirements.”* But enshrined in the 
thought-forms of a long-forgotten past ate the 
reactions of former generations to the ever-present 
life interest, the will to live manifesting itself in a life- 
giving and a life-getting ceremonial which at an early 

^ C Dawson, Tii Aff of tb» Gods (Lond., 1928), p. zz. 

* Malinowski, Myth m Primtm P^tbokiy (Lxmd., 1927), p. 25. 
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period conformed to a general pattern centred in the 
king and his functions in securing the prosperity of 
the community over which he ruled as the embodi- 
ment of the gods. 

The main strands of the pattern, at any rate so far as 
the sacrificial design is concerned, are found in the 
earliest records of the thought of Neoanthropic man, 
but it was not until these elements were brought 
together that sacrifice as an organized institution can be 
said to have become established as a means of controll- 
ing the unpredictable aspect of human experience, and 
securing a renewal of vitality, often by a re-enactment 
of the original situation out of which the civilization of 
the community came into existence — a reproduction 
of the Ufe-theme in a concrete ritual upon which gods 
and men alike depended for their continuance. 

The fundamental principle throughout is the same ; 
the giving of life to promote or preserve life, death 
being merely a means of liberating vitality. Conse- 
quently, the destruction of the victim, to which many 
writers have given a central position in the rite, 
assumes a position of secondary importance in com- 
parison wi^ the transmission of the soul-substance to 
the supernatural being to whom it is offered. This 
may be done simply by applying the blood to a sacred 
stone, or pouring it out at its base. Or an altar may 
be erected and a priest employed to make the pre- 
sentation according to certain prescribed rites in 
association with subsidiary ceremonies. 

In all the manifold variations of the ritual the under- 
lying significance consists in the setting free of life for 
one or more of the following reasons : {a) to augment 
aj6 
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tiie power of the god or spirit approached to enable 
him to perform his beneficent functions on earth ; {b) 
to meet the forces of death and destruction by a fresh 
outpouring of vital potency, and so to strengthen the 
worshipper against malign influences, and to “ covet ” 
or “wipe out” the transgression; (r) to establish 
or re-establish a bond of union or covenant with the 
benevolent powers in order to maintain a vital relation- 
ship between the worshipper and the object of worship, 
and so to gain free communication between the 
natural and supernatural order. 

From these primary considerations secondary 
motives have arisen, such as the notion of securing the 
favour of an offended deity by offerings which are in the 
nature of fines rather than of efficacious oblations like 
theapplication of the blood of the victim to the altar 
and the penitent. The collection of ancient Hebrew 
laws known as The 'book, of the Covenant^ incorporated 
in the E document of Exodus (xx. aa-xxiii. 3 3), belong- 
ing probably to the period of the Conquest of Pales- 
tine, seem to reflect a time when Yahweh was thought 
to claim the first-born sons (Ex. xxii. 29). While 
this conclusion is confirmed by the injimctions in the 
J narrative (xiii. iz f., xxxiv. 19 f.), a definite modifica- 
tion of the rule is introduced. The presentation of 
the first-bom is no longer demanded as an efficacious 
offering, but instead a sum of money is ordered to be 
paid by way of redemption, though the price is not 
yet fixed, except in the case of the ass, which, being an 
unclean animal, must be replaced by a lamb or goat, 
unless its neck is broken. 

In the story of the offering of Isaac (Gen. xxiL i- 
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i9),ptobabl7an cighth-centuiyB.c. prophetic Midrash, 
the substitution of an animal as the redemptive price 
of the human victim is emphasized, and in the Deutero- 
nomic legislation the sacrifice of the first-bom of man 
is described as an “ abomination ” of the surrounding 
Semitic tribes (Deut. xii. 31, xviii. 10). But all the 
firstlings of the herd and of the flock, if free from 
blemish, are still to be regarded as belonging to Yah- 
weh, and consequently to be set apart for a sacrificial 
meal (Deut. xv. 19 ff.). In the later Priestly legislation 
the practice of redemption is systematized, a fixed sum 
of five shekels per head being definitely established as 
the price due to Yahweh to be paid to the priests 
(Num. xviii. ij-18 ; Lev. xxvii. ay ; Ezek. xliv. 30). 

This custom of commuting sacrifices into money, 
which is significant of the later Hebrew ritual, shows 
how completely the original purpose of the offerings 
had disappeared. With the rise of ethical monotheism 
it became preposterous to the mono-Yahwists to sup- 
pose that ^e all-righteous Judge of all the earth could 
require revivification through the blood of bulls and 
goats, to say nothing of the life of a human victim 
(cf. Ps. xl. 6 ; 1 . 8-1 3). It is at this point that a fiinda- 
mentalchange in the original pattern becomes apparent. 
Hitherto it has displayed a purely ritual situation in a 
series of ceremonials embodying a primitive theory 
of life and death, and good and evil. With the 
establishment of ethical and spiritual ideas, and a 
new moral conception of deity, the institution must 
eidier cease or alter completely its character and 
significance. 

The Hebrew prophets of the eighth century seem to 
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have favouted the abandonment of the ritual as the 
only way to dissociate the higher ethical worship fcom 
its agricultural counterpart. It was not enough, in 
their opinion, to make a stand against the enthrone- 
ment of Yahweh as the new lord of the local shrines, 
or, like Elijah and the Rechabites, to have nothing to 
do with a vegetation cultus. So long as the indigen- 
ous “ high places ” survived, the syncretistic move- 
ment was bound to go on. If Hezeki^ wrought havoc 
among the local sanctuaries, and broke in pieces the 
brazen serpent, Manasseh speedily set to work to 
undo his reforms and introduced fresh “abomina- 
tions ” in the form of child sacrifices in the valley of 
Hinnom in honour of Moloch. The centralization 
of worship at Jerusalem in the days of Josiah proved 
ineffectual as an antidote, and in sheer despair Jere- 
miah was led to denounce the institution of sacrifice 
altogether, and to deny its divine origin. “ 1 spake 
not unto your fathers, nor commanded them in the 
day that 1 brought them out of the land of Bgypt, 
concerning burnt-offerings or sacrifices ; but this 
thing I commanded them, saying, Hearken unto my 
voice” (Jer. vii. 21 ). 

To the great spiritual leaders of the seventh and 
eighth centuries B.C., Yahweh was essentially ethical 
in his demands as in his nature. Therefore to asso- 
ciate him with the syncretistic cultus of an agricultural 
deity was nothing short of blasphemy. To go to 
Bethel was to transgress, and to visit Gilgal was to 
multiply transgression, while even to bring sacrifices 
every morning and tithes every three days, and thanks- 
giving or free-will offerings was to engage in a wilfully 
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devised worship (Amos iv. 4).* Thus Amos, who had 
been brought up in the pastoral culture of Tekoa in 
complete detachment from the agricultural community, 
does not hesitate to cry in the name of Yahweh, “ I 
hate, I despise your feasts, I will take no delight in 
your solemn assemblies. Yea, though ye ofiFer me 
your bumt-oflFetings, and meal-o£Ferings, I will not 
accept them ; neither will I regard the peace-offerings 
of your fat beasts ” (v. 21). For him it was social 
justice that mattered most, and this was completely 
lacking in Israel, while to his successor from the 
north, Hosea, the syncretistic cult of Yahweh 
appeared as nothing less than the rejection of a love 
bestowed on a faithless nation. Finally, to Isaiah 
Israel appeared as the nation set apart and called to 
reflect the ethical holiness of its righteous god. 

How far the pre-Exilic prophets realized the impli- 
cations of their teaching it is difficult to say, but in 
any case it was not until the disaster they foretold had 
become an accomplished fact that the seeds they had 
sown sprang up and bore fruit. Once Jerusalem 
was capmred, the Temple destroyed, and the nation 
driven from its natural home, the old territorial view 
of Yahweh became impossible. Either the tribal 
and localized conception of deity must be abandoned, 
or terms must be made with the victorious gods of 
Babylonia, Marduk and his pantheon. It was this 
situation which Ezekiel had to face (Ez. xiv. i-xi), 
and it is clear that there was a grave danger of a return 

1 It would leem that at thii dme the earlier purely vegetation significance 

sacrifice as a life-giving ntual had taken over the later notion of paying 
dues to the god of the land as a sort of tent or tnhute in recognition (rf his 
ownership. 
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to the new syncretistic worship in which the Baby- 
lonian deities would take the place of the Palestinian 
vegetation divinities in relation to Yahweh. On the 
other hand, those who refused to have anything to do 
with the allurements of the temples of the conquerors 
were inclined to relapse into a negative pessimism 
(Ps. cxxxvii.), hanging up their harps in despair in 
^eir inability to sing the Lord’s song in a strange 
land. 

Between these two attitudes Ezekiel sought a solu- 
tion of the problem, and in his case the drastic disci- 
pline of the Exile proved to be a unique spiritual 
experience which was calculated to have flu-reaching 
eflFects on the subsequent history of religion. Out 
of it emerged the conception of the transcendant great- 
ness «nd holiness of God who demands from every 
individual a life of active and beneficent virtue (Ez. 
i. z6-z8 ; xviii. i-i8). The recent catastrophe he 
interpreted as the just punishment of a righteous God 
on a sinful nation, but he looked forward with con- 
fidence to the timeof restoration when the exileswould 
be gathered again like the resurrection to life of an 
army that had been slain. Then would the promise of 
Yahweh be fulfilled : “ A new heart also will I give 
you, and I will take away the stony heart out of your 
flesh, and I will give you an heart of flesh. And I will 
put my spirit within you, and cause you to walk hi my 
statutes” (Ezek. xxxvi. i6ff., a6f. ; xxxvii. 1 - 15 ). 
Thus the Exile is represented as a process of re- 
generation to bring about an internal spiritual change 
both in the individual and in the nation. 

It is to this context that the vision of the restored 
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Temple belongs, in \Fhich the tevivai of the sacrificial 
system is set forth with great elaboration modelled in 
the characteristic manner on its heavenly counterpart 
(xl.-xlviii.). The new ritual order, according to this 
scheme, includes expiatory offerings and a ceremonial 
law, but the ethical righteousness of Yahweh demands 
above all things and side by side with objective wor- 
ship, rightness of conduct. No attempt is made to 
haimoniae the two theories of salvation, but neverthe- 
less the work of the priest-prophet Ezekiel marks a 
turning-point in the institution of sacrifice. Hence- 
forth the ritual in Israel was invested with an ethical 
and spiritual content, the central conception of the 
sacrificial approach to the deity being made to cover 
all that was meant by his righteousness. The former 
notion of a non-moral holiness no longer sufficed, 
and therefore when the Temple and its worship were 
restored it was a deeper sense of sin which found 
expression in and characterized the elaborate system 
of post-Ezilic 'asbam (guilt-offerings) and batt&tb 
(sin-offerings). 

The Deutero-Isaiah, as a result of the experience of 
the Exile, carried the ethical teaching of Ezekiel 
to its final conclusion in the enunciation of Yahweh 
as the only all-righteous Lord and Ruler of the universe 
(Isa. xl. 12 ff. ; xli. 24 ; xliii. 12 f.) ; it was impossible 
to return to the former modes of sacrificial ritual, and 
yet if the Temple was to be rebuilt Yahweh must 
be worshipped objectively. This was the dilemma 
which confronted Ae priestly school when the people 
were allowed to return to Jerusalem, and the piacular 
system constitutes the answer. Thus the work of 



THS POST-EXILIC STSTEU 

Em and his successors was really only the application 
and elaboration of the principles laid by Ezekiel, the 
purpose of all the sacrifices having been already 
defined as that of reconciliation (Bz. xlv. 15, 17), and 
their atoning efficacy that of divine forgiveness. The 
old symbolism of the blood as the life remained 
(Lev. xvii. ii), but it was re-evaluated in terms of 
ethical concepts. 

The sin-offerings, for example, which originally 
was an outpotiring of blood to revivify and augment 
the power of the god, or drive forth the forces of evil, 
became a compensation for injury (cf. 2 Kings xii.17), 
and a symbol of an inward cleansing by true repent- 
ance, typified by the phrase “ the sacrifices of God are 
a broken spirit ” (Ps. li. i6f.). On this new hypo- 
thesis, it was not the mere outward oblation that 
counted but the spirit of penitence and contrition in 
which it was made (Ps. iv. 5, 7, 14, 18). Again, the 
peace-offering, whidi was frequently an accompani- 
ment of the sin-offering, from being a sacred meal 
became essentially an act of thanksgiving; i.c. a 
sacrifice offered in a thankful spirit (Ps. iv. 14) — so 
that the ceremonial banquet on life-giving substances 
came to assume a eucharistic character before it was 
associated with the theology of the " bread of life ’* 
as a divine gift of spiritual renewal. 

This process of symbolical interpretation gained a 
new impetus at the beginning of out era by the 
destruction of the Temple, which necessarily brou^t 
the sacrificial system to an end in Israel as an accom- 
plished fact. Yet, as Dr. Gaster has pointed out, in 
theory it was only temporarily suspended until a new 
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Jerusalem and a new Temple should be re-established.^ 
The hope still survives among orthodox Jews, but, 
nevertheless, in the meantime the devout are thrown 
back on substitutes for the actual ofEerings. Thus 
in the Rabbinical literature the “broken-heart” is 
declared to take the place of the sin-offering,* while he 
who studies the precepts concerning the daily oblation 
(Ex. xxix 38-42 : Nuffl. zxviii. 1-8) is regarded as 
having offered the sacrifices.* 

Of all the various substitutes allowed by the Rabbis, 
prayer occupies the chief place, and is even described 
as “ better than sacrifice,” though the revival of the 
former worship is also earnestly desired.* In the 
additional *amidab for sabbaths, new moon, and 
festivals, this is explained in the following petition ; 

“ Sovereign of the universe 1 thou didst command 
us to offer the daily sacrifice in its appointed time and 
that the priests should oflSciate in their service and the 
Levites at their stand and the Israelites by their 
delegates. But, at present, on account of our sins, the 
temple is laid waste, and the daily sacrifice hath 
ceasM ; for we have neither an officiating priest, nor 
a Levite at his stand, nor an Israelite as delegate. But 
thou hast said that the prayers of our lips shall be as 
the offering of bulls (Hos. xiv. 2). Therefore let it be 
thy will, O Lord our God, and the God of out fathers, 
that the prayers of out lips may be accounted, accepted, 
and esteemed before thee, as if we had offered the 
daily sacrifice at its appointed time, and had been 
rep^ented by our delegation.”* 

» £ R.E., xi, p. X4b. » P«., i j86 

•Pu^6ob. * Btr.,izbi Mulr.Sbtmm^,L^. 

* M. Gutet. Tbi PfQwr Beak ml Oritr Stnlt$ of the ^eobb and 
Pottugueae Jewa (Lend., 1901), 1, p. xi. 
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At the hours, and on the festivals corresponding to 
those prescribed in the Temple worship, appropriate 
portions of the law are read — a practice that may go 
back to the time of the m/^amadotb before the destruc- 
tion of the Temple,! and is regarded as the equivalent 
of a sacrifice.* Fasting, again, is considered to take 
the place of a sin-ofiering, just as the Indian lays great 
stress on this asceticism as a means of union with the 
divine, and in preparation for sacrificial worship. For 
the Jews, however, it is only “ in the present distress ” 
that the substitution is allowed, as is shown by the 
prayer of the Rabbi Sheshet : 

“ Lord of the world, when the Temple was standing 
one who sinned offered a sacrifice, of which only the 
fat and the blood were taken, and thereby his sins were 
forgiven. I have fasted to-day, and through this fast- 
ing my blood and my fat have been decreased. Deign 
to look upon the part of my blood and my fat which I 
have lost through my fasting as if I had offered it to 
Thee, and forgive my sins in return.” • 

Although there is by no means general agreement 
now among Jews concerning the revival of the sacri- 
ficial system should this possibility become practicable, 
there can be little doubt that the original idea was the 
provision of substitutes to preserve the essential 
elements of the ritual until the institution should be 
restored. FromthedaysofMaimonidestherehavebeen 
those who refused to follow the symbolists in their 
attempt to keep alive in theory the ancient rite, mam- 
taining that the sacrificial service is not the primary 
‘ Gactet, EJLE., xi, p. 16. * Mmabotb, not; Ta’an, b. 

•B*r, 17.. 
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object of the law.» But this was not the view of the 
MishnS. Thus in the 'amidaby which iS lequired to 
be repeated three times daily by all the devout, the 
petition occurs, “ mayest thou bring back the sacrifice 
to thy holy house, and the fire offerings, as well as 
their prayers receive with favour.” 

The position, therefore, in the Tannaitic period was 
not very different from the attitude adopted by Ezekiel 
diiring the Exile. The people were looking for the 
return of the former worship, but the process of 
spiritualization begun by the prophets made it possible 
to adopt for the original institution non-sactificial 
substitutes, such as prayer, the reading of the Law, 
and fasting. By so doing the ancient ritual underwent 
a fundamental change in character so that the concept 
of life-giving became that of self-giving, the offering 
of the broken heart and the contrite spirit, “the 
sacrifice of the lips instead of the calves” (Hos. 
xiv. z). 

With the rise of Christianity the ethical interpreta- 
tion of the sacrificial approach to a righteous god as a 
means of advance in the way of personal holiness 
underwent a further change. The precise attitude 
of Christ to the institution is a matter of acute contro- 
versy among theologians, and it would require a 
separate volume to deal at all adequately with the 
problem. Moreover, as our purpose here is to de- 
termine the anthropological situation, the purely theo- 
logical aspect of the problem lies outside the limits of 
out present discussion. Therefore, whatever may 
have been the significance of the teaching of Jesus 

* Moteh, m, xxxn, cf. xxui. 
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in ultiniate leality, as a historical phenomenon. His 
death, as we have seen, was interpreted by the 
Qiurch as a sacrifice before the close of the first 
century a.d. (Ephes. v. a ; Heb. ix. 14). The offering 
of His blood was connect»i with the sin-offering in 
the former dispensation ^om. iii. 25, viii. 3 ; i Cor. 

X. 16 ; Heb. xiii. 1 1), while He Himself was represented 
as the Pasdial victim (i Cor. v. 7), bearing the sins of 
the people in perfect obedience to the will of His 
Father (Heb. ix. 28, x. 8f.), and at the same time the 
high priest of the human race (Heb. ix. i iff., 23). 

From the Epistle to the Hebrews in might appear 
that in the mind of this writer the intention was to 
abolish the Hebrew ritual by f ulfillin g its spiritual 
purpose (Heb. x. 9) — ** He taketh away the first that 
he may establish the second ” — ^but against this view 
must be set the words, “ I came not to destroy the law 
and the prophets but to fulfil” (Matt. v. 17). In 
any case, the Jewish sacrifices are represented as “ ex- 
pressing a need which they could not satisfy, but which 
Christ docs, and embodying a faith which Christ 
justifies.” » That is to say, the system is treated sym- 
bolically, and given a new and highly ethicalevaluation. 

This is clearly brought out in St. Paul’s account of 
his own experience of Judaism. The blood of bulls 
and goats could not effect a satisfying expiation and 
redemption in terms of ethical righteousness. There- 
fore, he concludes, God sent forth His Son to be “ an 
expiation, through faith, by his blood because of the 
passing over of the sins done aforetime.” (Rom. iii. 25). 
Thus, he definitely afiBrms the death of Christ to have 

‘ W. P. Patenon, Dkt. if At BiUi (Hastings), iv, p 348 b. 
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been in some sense an atoning sacrifice, analogous to 
the post-Exilk piaculat sacrifices (cf. Rom. v. 9), 
effected through a perfect act of self-surrender. 

As a Pharisee he was prepared to admit that the 
sacrificial system had fiuled to attain its true object, 
regarded from the highest ethical standpoint. In his 
c^inion, no atonement, in fact, from the human side 
can be ultimately efficacious. The mystery of Calvary 
succeeds, however, on his hypothesis, because “ God 
was in Christ, reconciling lie world unto himself” 
(2 Cor. V. 19). Having emptied Himself and become 
of no account in order to enter into the experience of 
human life, the Incarnate Son offered Himself in 
complete surrender and obedience to the will of the 
Father, pouring out sacrificially before God His life- 
giving blood of the new covenant. This in a word is 
the Pauline interpretation of the sacrifice of Christ and 
its significance in the history of religion and of the 
human race. In this highly metaphysical form the 
inward surrender of the will is combined with the 
ritual offering of the life of the victim, who is none 
other than in literal fact the Lamb of God, “a 
symbol,” as Hocart says, “ eapressing a sum of 
innocence, purity, gentleness, self-sacrifice, redemp- 
tion and divinity which no form of words could ex- 
press with such forceful appeal.*’ ^ 

If this evaluation of the institution is to be complete, 
however, it carries with it the significance of the 
poured-out blood representing the life of the victim. 
Death is merely incidental to the offering of the life, for 
it is this which gives efficacy to the rite. Conse- 
» KtnttUp, p. * 45 - 
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quently, in an age saturated with sacrificial ideas, the 
interpretation of the death of Christ as a sacrifice 
involved the oblation of the blood, which normally 
would be poured out partly on the altar and partly on 
the penitent, to reunite the worshipper with his god in 
a covenant relationship. Subjectively this might be 
spiritualized in the form of a heavenly offering made 
accessible by faith instead of by ritual, but it very soon 
found objective expression in a eucharistic theology in 
which the ceremonial representation of the drama of 
creation and redemption was re-enacted as in former 
practice. The elements employed in the sacred 
banquet would suggest to the Jewish mind the minbab^ 
or vegetation offerings, by which a new covenant was 
to be inaugurated, just as baptism (and its Eucharistic 
counterpart, the asperffs) was interpreted as an 
initiation ceremony symlxilizing the new birth in 
union with the risen Christ. Finally, the sacrificial 
action culminated in the symbolical re-enactment of 
the death of the victim offered for the redemption of 
the world. 

The ancient ritual order in this way received a new 
lease of life by incorporation in a metaphysical scheme 
— a new “ vision of reality ” — which was destined to 
play a determining part in the development of modem 
civilization. In the process the institution of sacrifice 
underwent a still further transvaluation, while at the 
same time the purely ethical and spiritual approach to 
the deity became entangled in the meshes of the king- 
ship culture complex. The original magico-religious 
situation was abandoned in favour of a highly spiritu- 
alized conception of divine life laid down in voluntary 
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self-sacrifice made accessible to man sacramentally in 
order that incorporation in the quickening life per- 
meating the ever self-extending organism of the 
Incarnate might be efiected by participation in the 
symbols of sacrifice. By this entry of a new principle 
of divine vitality into the world die human race was 
thought to have been raised to a higher order in which 
the eternal and the temporal, the absolute and the 
finite, the supernatural and the natural, the supra- 
spatial and the spatial, were brought into harmony, 
that “ the divine grace in one even course, as it were, 
might uniformly extend through all creation, the 
lower nature being mingled with that which is above 
the world.” ^ 

It was in these terms that the Christian Faith, with 
its central doctrines of the incarnation, atonement and 
resurrection, was presented to the Graeco-Roman 
world. Mystery ideas, as we have seen, already pre- 
vailed, and Dean Inge may be correct in his surmise 
that if Christ had not instituted Baptism and the 
Eucharist, the Church would have had to invent them.* 
In other words, a system of Christian sacrificial and 
sacramental symbolism was inevitable if the Church 
were ever to prevail in the Empire, so deeply rooted 
was the ritual in the Gentile as well as in the Jewish 
mind. Nevertheless, from the sixth century b.c. 
onwards protests were raised in Greece, as in Judaea, 
against the cruder primitive aspects of the institution* 

The reaction against polytheism in higher Graeco- 
Roman thought runs in two streams, tfie one practical 

' Tbt CstttbHol Oraimt of Si. Gngpry of Nyj/a, Eng. txant. by J. H. Stkvley 
(Lond-, *917). PP- 39 f- 

* ComUatto VorUatu (Load., 191Q. p. 179. 
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and popular, the other philosophical, which find their 
confluence in the mind of Plato, at once philosopher 
and poet, and derive from him through Aristotle to 
Qeanthes and the Stoics. In a few passages in 
Homeric literature 6c6c is used in the abstract as the 
equivalent of 2^us,i and while iEschylus recognises a 
number of gods, in the Prometheus the central issue lies 
between God and man. A generation earlier Xeno- 
phanes, in the words of Aristotle, “ throws his glance 
upon the whole heaven and says that God is umty.” * 
For him God is one, uncreated, righteous, and without 
resemblance to man ; the only prayer which may be 
addressed to him legitimately is for “ power to do 
what is right.” In this he is nearer to Hebrew and 
Christian monotheism than Heraclitus who places the 
Deity beyond good and evil. “ To God all things are 
beautiful and good and right, but men consider some 
things wrong and other things right.”* Bacchic 
ritual, purifications from blood, and the whole anthro- 
pomorphic system, are an abomination to Heraclitus, 
though he never came to grips with popular religion 
so closely as Xenophanes whose protest against the 
tradition^ conceptions of Deity was to receive classical 
expression a century later in the Repuh/ie of Plato. 

Meanwhile philosophy was pursuing a path which 
prepared the way for the break-up of polytheism and 
the primitive notion of sacrifice for thoughtful men. 
The material unity — ^water, air, fire — ^proclaimed by 
the Ionian scientists, the logical unity asserted by 
Parmenides, the pupil of Xenophanes, the deistic 
unity asserted by Anaxagoras all alike attest an instinct 

* //, xiU, 750. O/, It, Z36. * Frtfgm., 6 t. 
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01 iimate disposition which could not test content with 
plutalisffl, and either ignored the evidence of the 
many or else relegated it to the sphere of unreality and 
opinion. In this atmosphere we are, of course, far 
removed from the theology proper of the Olympian 
deities : the problem of Being has ousted the problem 
of the gods : even in Anaxagoras the Mind which 
ordered chaos in the beginning has no other r 6 U in 
things to play. Nevertheless, we cannot regard this 
development as without significance for Greek 
theology. 

It was reserved for the genius of Plato to give 
expression, first in the Kepublte and its correlative 
dialogues, later, and with greater precision and critical 
analysis, in the Timaus and the to a thoroughly 
Greek monotheism, and to gather up into it all that 
the poetical imagiaation, moral earnestness and meta- 
physical subtlety of his predecessors had portended. 
Into the Platonic conception of God it is impossible 
here to enter ; nor can we trace the criticism of it 
through which Aristotle passed to his pregnant con- 
ception of the Unmoved Mover. Suffice it to say 
that in this philosophical conception of Deity the 
universe depends on, and, indeed, is made to exist in, 
an ultimate spiritual reality which gives it birth and 

tnainfains it. 

In such an interpretation of theism there was no 
room for the ancient ritual order, but, nevertheless, 
the tendency of the later Greek ethical and metaphy- 
sical thought was to humanize and moralize sac^ce 
rather than to repudiate it. In fact, no serious at- 
tempt was made to reconcile philosophical specula- 
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tion with popular religious practice, though the moral 
weaknesses of the cults were deplored. Thus Euri- 
pides denounced the Tauric immolation of a human 
victim, and he appears to have shared the sentiments of 
Theophrastos regarding bloodless sacrifice “ without 
fire of all fruits of earth poured forth in abundance on 
the altar,” being more acceptable to a merciful God 
than the life of an animal.^ To Euripides nothing 
was sacred unless it had some ethical quality, and he 
affirmed that it was the piety behind the offering, and 
not its value, that alone could win salvation.* But 
the popular ritual tradition persisted, for despite all the 
efforts of the philosophical thinkers to give an ethical 
interpretation to the theory of sacrifice, the institution 
was “the ancient and best law” — v6fxoc 8* 4px«wc 
SpioToc— on which society depended for its assured 
well-being. 

Far-reaching as the influence of Greek metaphysical 
thought has been on the subsequent higher develop- 
ments of religion in the West, it had little effect on the 
sacrificial system compared with that of either Judaism 
or Christianity. The philosophers never felt as keenly 
as the Hebrew prophets the contradiction between 
popular polytheistic practice and ethical rehgion. 
Furthermore, the genid Hellenic spirit was incapable 
of understanding the profoimd mysteries of the moral 
life, for which the doctrine of the Atonement, even in 
forms which may be justly regarded as irreconcilable 
with certain of our moral convictions, has seemed to 
supply a solution, though for the majority of thinking 

' Em., Fnfg. ex . ; Potpfayty, D* AbsHx., ii. 29. 

’ Stx>b.. Fior. (Meineke), iv, 164 ; cf. Famell, Cub of Grttk Statej, iv 
p. no. 
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men the euliet jurlspiudence has been abandoned. 
Furthetmote, if the Greek littial eliminated almost 
entirely the magical element which was liable to recur 
in the higher developments of the institution where the 
notion of compelling the deity, or controlling the 
course of nature, tended to survive, the establishment of 
mystery cults became prevalent to supply the needs 
satisfied in Judaism by the post-Exilic sacrificial system, 
and in Qiristianity by sacramental co mmuni on. 

As a matter of fact, in the Gneco-Roman world 
metaphysical and moral philosophy were divorced 
from practical religion until they were reunited in 
Neo-Platonism and Christianity. Whereas for the 
Hebrew and the Christian theologians and philosophers 
the personality of God was mainly a moral power, by 
Plato and Aristotle and the N«)-Platonists it tended to 
be expressed in intellectual terms, so that God could 
be defined as the supreme “ Nous ” or Mind of the 
universe, as Apollo was ea^lamed by Empedokles in 
the “ Holy Thought ” of the worlds The unifica- 
tion of the cosmic order introduced a higher reality 
which transcends all change and limitation, but it 
reduced the conception of Deity to a pantheistic 
metaphysical principle of pure Being, eternal and 
supreme Mind, that had so long held sway among 
Oriental mystics. 

Indian philosophy, however, never broke away 
from religion. When the Brahmans became the 
recognized priesthood, and assumed the name that 
was identifi^ with the Creator, sacrifice was given the 
first place in Hindu ritual. According to the Vedas, 

^ FatneU, Tit Attrtbiites tf God (Oxford, 1925), p. X19. 
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should the rite cease for an instant the gods would not 
send rain, or cause the sun to return at dawn to ripen 
the harvest, presumably because they would lack the 
power to p^orm their beneficent functions.^ “ By 
sacrifice,” sap the Tmttiriya hrabmana, "the go<k 
obtained heaven,” and on earth the celestial offerings 
had their counterparts, so that the kindling of the 
sacred fire — “ the shoot of Rita, bom in the Rita ” — 
was regarded as the agent and instrument for stimu- 
lating and maintaining the divine activities. The 
mptical identity of the order of nature and the order 
of sacrifice, whether on earth or in heaven, arises from 
the notion of the Ritt^rtd), a term signifying the 
universal order cosmic, ritual and moral, and, there- 
fore, used m the Vedas for both natural and moral 
law.* From the heaven and the earth the gods pro- 
ceed, the Sun is “ its clear and visible face,” the year is 
its wheel, and along its ordered course all things move. 

The gods, however, are not merely bom of the 
Rita, but they follow it, practise it, and know it. The 
special guardian and foundation of the Rita is Varuna, 
a divine king who is righteous and the protector of 
morality, and therefore entitled " Lord of Law.” He 
seems to have been also connected with the sim and 
the order of nature, while Agni, the sacrificial fire and 
fire-god, is Rita-hom, and is declared to become 
Varuna when he strives for ihe Rita* In his divine 
personification, Agni rises into cosmic significance as 
a pervading energy sustaining the world, but he never 
loses his physical and sacrificial character. Thus the 

* A. Barth, Religmu of Mia (Load , i88a), p. }6. 

* Satapatba Brab., tv, i 4 i ff. * RMg-VtJa, X, vm, ). 
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sacred £re is the means by which the offerings are 
carried to the sky by way of Rita, and at the same time 
the priest assures Agni that he invokes the gods with- 
out witchcraft, and offers his devotion with righteous- 
ness.i Fire is the earthly counterpart of the sun, and 
“ Right is this Fite, Truth is yonder Sun ; or rather 
Right is yonder Sun, and Ttu^ is this Fire.” • 

The conception of righteousness in the Vedas, 
therefore, finds expression in this complex term Rita, 
which denotes at once the cosmic order and the order 
of the moral law, on the one hand, and the institution 
of sacrifice, on the other. The earthly ritual being 
the counterpart of the celestial offerings of the 
“ Fathers ” m the heavenly sphere whose perfect 
performance of the law is the result of their having 
" grown according to the Rita** it becomes the highest 
form of morality attainable in this world, the equiva- 
lent of satya, truth, considered as correspondence 
with Reahty. Heaven and earth are satya, and they 
ate ritavan, faithful to the path, as is also a righteous 
man ; the same word being used to denote the holiness 
of the gods, the order of nature, human piety, and the 
institution of sacrifice. Therefore, all were but as- 
pects of one fundamental conception, Rita. 

Although this theology was later replaced by that 
of Karma, the doctrine of the Deed, and the Atman, 
or world-soul, it, nevertheless, had a profound 
influence on the subsequent religious and philosophical 
development of India. In the Brabmanas sacrifice 
remained the efficient cause of the order of mture, and 
the ultimate power behind the universe, though as the 

1 RJg-Vtia, vn, xxlv, 8. • Sat. Br., v, 4.4. lo. 
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idea of one god developed, or at any rate the notion of 
a divine essence difius^ throughout the world under 
the name of Prajapati, it was the “ Lord of Creatures ” 
who underwent repeated offering in every sacrifice, 
“ The sacrifice! is the god Prajapati at his own sacri- 
fice.” ^ It was with this deity, as we have seen, that 
the Fire-Altar ritual was connected in which the king 
becomes immortal and divine, and Mr. Hocart has 
explained the Vedic theory of sacrifice as “ an enacted 
series of equations.” In the course of his consecra- 
tion ceremonies the king makes an offering to Fire as 
Agni, " the face of the gods,” and the general is “ the 
face of the army.” But the king is the embodiment of 
many gods with whom he becomes identified by 
sacrifice. It is suggested, therefore, that “ the king 
makes an offering to the fire-god ; the offering is the 
fire-god ; the king becomes the fire-god ; but the 
general is the fire-god ; therefore the king becomes 
one with the general, and thus we can understand how 
the kmg by this offering gains power over the general 
and ‘ makes him his faithful follower.’ ” ■ In this 
ritual elaboration the ethical significance of the 
oblations becomes obscured, since Vedic ritualists 
were content to maintam a ceremomal order calcu- 
lated to enable the gods and the king to fulfil their 
functions independent of the ethical good of the 
sacrificer. If truth was still regarded as a divine 
virtue, it was thought to be outside human capacity, 
and, therefore, it ceased to be inculcated as a serious 
duty. 

Such moral duties as are enforced in the Brabmanas 

* y. i.i.x; iii, z.s.4. 
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were developed in the higher thought of the Upam- 
sads through many conflicting teachers, and many 
priestly schools between 700 and 500 b.c. The voice 
of Prajapad heard in the thunder is represented as a 
call to self-control, mercy and charity ,1 while asceti- 
cism, liberality, truth and straight deding are among 
the virtues enumerated in the Cbbindogfa Upanisad' as 
essential elements in the great sacrifice of life. Being 
concerned with an intellectual quest of the Absolute, 
the Vedanta abstracted the Brahman from the institu- 
tion of sacrifice which became merely a symbolic 
representation of the higher reality. 

Behind the cosmological process, and all being, 
according to this philosophy, is a Supreme Power 
(Brahman), of whom all the lesser deities were emana- 
tions, and who alone is real, the embodiment of joy 
and peace, truth and knowledge, but unconnected 
with holiness and righteousness. In this conception 
of Ultimate Reality, both sacrifice and morality are 
virtually excluded since Brahman is beyond ethics and 
ritual, true happiness being secured only by the union 
of this supreme principle — the atman of the universe — 
with the individual dtman, the soul of man. Yet itman 
is the embodiment of the gods and of the sacrificcr — 
a kind of mystic soul-substance — ^which is united by 
sacrifice very much in the same way as in Christianity 
by an act of sacramental communion the faithful are 
inadc to dwell in Christ and Christ m them.* Thus 
die human soul is incorporated into the divine order — 
the itman of the gods, or the mystical body of Christ, 

* BrbidaraitfaJka XJpamsad, v, 2. 

* Sat, Brabm,, tv, 5.4.) ; ix, j.2.16. 
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and made to dwell in heavenly places. In this higher 
metaphysical thought, be it diat of the Upanisads or 
of Christianity, the divine kingship ritual has become 
transformed into a philosophical symbolic representa- 
tion of ultimate reality, behmd which is the funda- 
mental conception that all thmgs take their origin in 
creative sacrifice uniting god and man and the universe 
in a conceptual identity. 

In Persia higher religious thought moved in a 
rather different direction under the influence of 
Zarathustra. It is, in fact, possible to see in Zoroas- 
trianism the first determined effort against the institu- 
tion of sacrifice, both the baoma (i.e. soma) — offering 
of the sacred life-giving plant, and the animal sacrifice 
conflicted with Zarathustra’s highly spiritual concep- 
tion of God.i According to the Gathas, “as an 
offering Zarathustra brings the life of his own body, 
the choiceness of good thought, action and speech, 
unto Mazda ” ; an action which Moulton compares 
with St. Paul’s contention ; “ I beseech you . . . that 
you present your bodies a living sacrifice, holy, 
acceptable unto God.” * 

After the death of the prophet, however, the ancient 
sacrificial system was restored in Mazdean ritual, and 
with it came a return to a non-moral notion of sin and 
ceremonial uncleanness. Nevertheless, Asha, which 
retained an intimate connexion with the sacred fire, 
and remained thename of the supreme Deity, preserved 
a moral aspect, and became the personification of the 
divine righteousness. Morality and religion there- 

* Moulton, Etrlf Zonustrumtm (Load., 1913), p. 393, n i. 

* Ymsna, 33.14; Moulton, ib., p. 360. 
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fote were united in Zoxoasttian dualism, and while the 
later o£Eicial worship did not leave much room for the 
ethical ideals of Zarathustra, in the Avista the sacri- 
fices are frequently brought into relation to sin. But 
if behind the ritual there lay a high appreciation of 
moral purity and truth, the only provision for the 
expiation of evil was the accumulation of good works 
and vicarious sacrifices. 

From a purely ethical point of view the Avestan 
ritual represents an advance on the Vcdic and Brah- 
mana systems, of which it constitutes a particular 
development. In fact, at one time it seemed likely 
to develop the purest monotheism in the history of 
religion. It proved, however, to be too deeply rooted 
in Aryan polytheism, and the ancient ritual order, to 
break away permanently from its original character, 
though it undoubtedly played an important part m the 
introduction of higher conceptions in the formative 
period of the ethical movement. 

In was in the welter of Oriental philosophies and 
systems which characterise the religious thought of 
Ibdia and the surrounding nations from the sixth 
century b.c. onwards, that Gautama set to work to 
find a “way” through the maze of conflicting theories. 
Himself a twice-bom Hindu of royal descent, and 
versed in the Vedanta teachings and the philosophy 
of the UpanisadSj he evolved his “ Noble Eightfold 
Path ” to secure Enlightenment, Morality and Qin- 
centration, and ultimately to attain Nirvana. This new 
mystic ladder was complicated enough, but it was 
simpler than the intellectualism of the Upamsads and 
the philosophical schools, and it provided a moral aim 
z8o 
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and putpose in life by asserting the ethical element in 
the Vedic notion of A/ft*. 

Starting from the general principles of the Upam- 
sads^ the Buddha evolved an ethical system aroimd the 
“ Four Noble Truths ” ^ in which moral conduct is 
based on the cultivation of those tendencies and acts 
which produce or preserve the true values of life, and 
destroy life’s evils. It has no reference, however, to 
an ethical conception of deity, as in Hebrew and 
Christian theology, or to a ritual holiness, as in the 
original culture pattern. If it is not strictly true to 
say that Buddhism is an agnostic moral philosophy, 
since it does not really deny the existence of the gods, 
it made no contribution to the spiritualization of the 
sacrificial system. Existence being an evil and there- 
fore a thing to escape from at all costs, there is no room 
in this scheme for a sacrificial cultus, or, mdeed, for 
any ritual order, especially as to become a god means to 
attain a lower state than that of Nirvana. 

Nevertheless, even during the lifetime of the 
Buddha, or at any rate shortly after his death, the 
repetition of portions of the Dbamma became a kind of 
ritual, while the distribution of the cremated remains 
of his body among the faithful opened the way for a 
cult of relics and shrines. Out of pilgrimages to 
these sacred places, probably arose the first symbols 
of Buddhist veneration — ^thc tree, the wheel and the 
smpa,* to which later was added the image of the 
Buddha. As shrines became temples, the statues of 

^ (i) All odstetKe inTolve* tofEedng ; (2) the ctuse of suffering ; (3) the 
ceasadon of tufilenng by the elimination of desire , (4) the Noble Eig^htfbld 
Path. 

• Foueber, Stpumngt of BoMbut Art (Pans, 1917), chap. 1. 
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Gautama and the twenty-four mythical and previous 
Buddhas, set up originally as aids to meditation, were 
transformed into objects of worship, and ofiFerings of 
fruit, flowers, incense and the usual accompaniments 
of Oriental sacrificial cultus made at them. 

With this development of the cult, the Founder was 
given a cosmological significance as the latest of 
several divine emanations, and therefore a personal 
centre of faith, devotion and worship. As systems 
and philosophies increased. Buddhism began to re- 
semble the Hinduism against which it had been the 
revolt. With the rise in the North of the school 
of MahayJLna, or Greater Vehicle,” the ritualistic 
tendency developed towards a schism, since the 
HInayina (Lesser Vehicle) sect claimed to preserve the 
original philosophical ideal against the later innova- 
tions. The new Buddhism (Mahiyana), on the other 
hand, claimed to have evolved a more profound 
doctrine of salvation in the elaboration of a poly- 
theistic theology with monarchical and devotional 
tendencies. 

The fundamental conception of Buddhism, how- 
ever, is atonement by good deeds which produce the 
necessary merit to counteract the evil committed by 
the individual, and if any balance remains it is made 
available for others. The stations on the road to the 
good life in the Kutadanta Suttanta are set forth as so 
many degrees of sacrifice the term being 

employed apparently as a symbol of self-ofiering.^ 
Moreover, the Brahmanical sacrifices conflicted with 


> Kuttimtm SmtMta : Dtahffms tf tbt huddba, Eng tnuu. bj W. Rhys 
DftTidt (Oxford, i>99}, i, pp. 175 f. 
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the deeply-rooted aversion to the taking of life, and 
thus blood-offerings were ruled out on this score. 

“ Let Btahoiiiu, Btahintas HU . , . 

We see no cattle asking to be slain 

Hiat they a new and better life may gain. 

Rather they go unwilling to rbwr death. 

And in vain struggles yidd their latest breath. 

To veil the post, the victim and the blow. 

Hie Brahmins let their choicest rhetoric flow.” ‘ 

Again, the actual offerings were regarded as in- 
effectual : 

“ The sacrifices speak to us of things 
We see and hear, yea, taste, of men's desires 
And women. 1 have learnt to say of things 
That bring rebirth, ' Lo I it is canker.* Hence 
No more delight I take m sacrifice 
Nor m oblation.” • 

Therefore, the institution of sacrifice was foreign to 
thefiindamental metaphysical philosophy of Buddhism, 
the whole of existence bemg reduced to purely ethical 
and spiritual concepts which limit the vision of reality 
to subjective intuition of the Absolute attained by 
renunciation. But, as Dean Inge says, “ we cannot 
make our highest intuitions and experiences our own 
without translating them into symbolical or mytholo- 
gical forms. Myth and cultus seem to be ^e un- 
transparent middle term between the spiritual and the 
temporal.” • And the symbols that exert the greatest 
influence on men’s lives and minds are those which 
belong to a venerable tradition. G}nsequently, it is 

‘ /«*«*«, ▼». No. 545 - 

• Vtmo» Ttxtt : Steni BmAj- rit Ernst, zHi, i88i, 118-39. 

' Outspokm Esstfs (Loud., 1923), ii. p. 234. 
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the ancient myths and cites that most xeadily lend 
themselves to intetptetation as symbols of a higher 
teality, though they will always tend to retain their 
original significance for the unsophisticated. Thus, 
Buddhism was compelled to adopt the erotic imagery 
of Hinduism, which proved to be more human and 
satisfying to the popular mind than the loftier abstract 
speculations of Gautama and his earlier followers, till 
it fiiully collapsed in the land of its birth, and began its 
long pilgrimage eastwards to China, Korea and Japan. 

Symbols, however, can seldom be transplanted to 
an alien culture without undergoing some change, and 
it was the very elasticity of Buddhism that fostered its 
progress in the Far East, and enabled it to adapt its 
philosophy to the needs of less mystically-minded 
people. Furthermore, in China both Lao-tse and 
Confucius had already given an ethical turn to the 
ritual pattern. Lao-tse recognized in the conception 
of Too a metaphysical principle of transcendent exist- 
ence, the indefinable ground of all things yet immanent 
in the universe and bringing to perfection individual 
entities. This ultimate essence and impulse of all 
definite things had an ethical significance as the “ way ” 
that men should follow, and therefore the highest 
virtue was to live in accordance with Too. Lao-tse, 
however, made little impression on the popular religi- 
ous practice, and the ethical movement in China owes 
more to Confucius than to any other teacher. 

Without committing himself to any theological 
position beyond the recognition of the accepted 
religious duties, Confucius emphasized the moral 
implications of the traditional rites by which, he main- 
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tained, “the ancient kings sought to represent the ways 
of heaven and to regulate the feelings of men. There- 
fore he who neglects or violates them may be spoken 
of as dead, and he who observes them as alive.”^ 
They have their origin, that is to say, in the familiar 
ritual pattern in which the divine chirf sben^ who rules 
all things as the Supreme Emperor, is worshipped at 
the winter solstice by his earthly son, the head of the 
State, in one of the most elaborate sacrifices ever per- 
formed. By this action the beneficence of heaven is 
renewed, in the usual manner, and the ritual for all the 
State sacrifices is similar to that for Heaven, though the 
magnificence varies according to the rank of the gods. 

In short, the State religion performed by the Son of 
Heaven as high priest, and his deputies, is thoroughly 
ritualistic and sacrificial, offering being made to secure 
the good working of the Too, or universal order, on 
its Yang, or beneficent side, and so to frustrate the evil 
spirits who constitute the Yin cosmic soul. The 
exercise of this worship is the highest duty of the rulers 
because upon it depends the maintenance of the 
natural order, and the well-being of the community. 
Moreover, the worship of ancestors is regulated in 
the State ritual, and if the spirits of the departed are 
represented as partaking in Ae offerings in the ances- 
tral temple, and at the altar on the grave, there is also a 
deeper significance in the ritual since the true sacrifice 
is the heart of the offerer without which the most 
elaborate ceremony would fail to secure the approval 
of the spirits. 

For Confucius the ethical value of the system lay 

* Simi Books ^ tbs Ernst, ill ; It, tod 1, 4 . 
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in the confotmity of the individual will to the common 
good, the promotion of the “ Great Unity ” by the 
merging of self in the iiniversal order, and in the case 
of the ancestral sacrifices, the encouragement of 
filial piety. This, however, is not religion, and for 
practical purposes Taoism as a ritual cultus, and 
Buddhism in its Mahayana form, proved to be more 
attractive. Nevertheless, Confucianism played its 
part in investing the ritual order with an ethical 
significance, and strengthened the ties of family life 
around the common altar. 

Throughout these developments the central con- 
cqttion underlying the institution of sacrifice — the 
giving of life to promote and conserve life — continued 
to find expression, but in a spiritualized and moralized 
form. Thus behind the Confiician State religion 
there was the ancient belief in the control of natural 
processes by a ritual organization. In association with 
the Yatig and the Yiw, as the positive and negative 
principles in heaven and earth responsible for the 
recurrence of the seasons and their phenomena, there 
arose a ritual worship of the gods to secure health 
and wealth and banish famine and barrenness. Out 
of these ideas a moral law of justice and ethical right- 
eousness emerged, just as the Vedic ceremonial order 
was reinterpreted in termsof a metaphysical philosophy 
by Zarathustra, Gautama, and the writers of the 
UpamsadSy as the vision of transcendent reality became 
the highest revelation of the ultimate meanings of life. 
But for the practical purposes of religion these lofty 
ethical conceptions of Ultimate Reality were too 
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absttact and nebulous, so that it was not long before 
Hinduism, Buddhism and Mazdaeism were back again 
where they started on the higher quest. In the 
Grasco-Roman world metaphysical and moral philo- 
sophy were so completely separated from practical 
religion that they had little direct effect upon the 
institution of sacrifice. The religious duties demanded 
by the ancient ritual order were usually admitted by 
the philosophers, though not infrequently treated 
with some measure of contempt or ridicule, as, for 
example, in the conversation between Socrates and the 
Athenian soothsayer Euthyphro, who maintained that 
piety consists in learning how to please the gods by 
prayer and sacrifices. Whereupon Socrates inquired, 

" then sacrifice is giving to the gods, and prayer asking 
of the gods ? ” On receivmg from Euthyphro an 
answer in the afl&rmative, the Satirist was able to show 
that piety, on this hypothesis, is a business device 
between the gods and men. 

Post-Exilic Judaism, on the other hand, was more 
successful in arriving at a solution of the problem by 
establishing a re-evaluation of the ancient law of 
sacrifice in terms of ethical monotheism as a new 
vision of reality vouchsafed through the spiritual 
experience of the Exile, and the prophetic move- 
ment. In Christianity the movement was further 
developed in a new world order, the earlier life ritual 
taking over a highly spiritualized significance in 
metaphysical concepts centring in the theology of a 
progressive re-creation and regeneration of the 
human race by which mankind is revivified and in- 
corporated in a higher divine unity. The Oriental 
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search for the Absolute transcending all finite modes 
of being, which virtually excludes all ritual expression 
of reality as a means of salvation, was abandoned in 
favour of the doctrine of an accessible personal Deity 
permanently united to man in so close a union that the 
natural and the supernatural are regarded as inter- 
penetrated in such a manner that “ the self-offering 
of Oitist reaches the utmost limit of externality 
through the presentation of material symbols, in 
order that souls in material bodies may have sensible 
assurance of Christ’s coming to them from without, 
which their earthly condition craves, even while they 
cannot see Him come.”^ Thus, the ancient ritual 
order was transvaluated, and a link forged between 
the higher reality of ultimate concepts, and their 
symbolical representation. 

Being founded upon the most fundamental concepts 
in human society, the institution of sacrifice is capable 
of becoming infused with a new spirit, and undergoing 
a complete ethical transformation. Nevertheless, it is 
essentially part of a culture pattern, and in consequence 
when the institution ceases to operate the associated 
religious order tends to disintegrate. Thus Buddhism 
broke up the old religion in India for a time just as the 
corresponding ethical movement in Europe in the days 
of the Reformation undermined historic Christianity 
in its institutional form. For a while, it is true, the 
sacrificial principle was maintained in Protestantism 
by shifting the centre from the Eucharist to the 
Atonement, from the altar to the cross. But in the 
majority of Protestant communities the idea of sacri- 

‘ O. Quldc, Tbt CbristiM Sammtnts (Load., 19*7), pp. 104 f. 
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fice has now almost lapsed except as a purely subjective 
ofieting of a pure heart, and vocal thanksgiving which 
is sometimes connected with the symbols of the 
death of Christ. With it has gone the old religious 
solidarity so that in every country where the Mass 
has been decentralized institutional religion is in 
process of collapse. There are, of course, other 
factors in the case, but it can hardly be denied that 
the break-up of the ritual order is one of the most 
important causes of the phenomena. 

The history of ritual is the history of religion, and 
the vitality of sacrifice is shown by its remarkable 
power of survival when the ancient myths and rites 
become reinterpreted as symbols of metaphysical and 
ethical concepts. With the spiritualization of the 
conception of Deity has come a refinement of divine 
attributes and requirements. Offerings from being 
the means whereby the sacred order is maintained, and 
the gods enabled to fulfil their beneficent functions on 
earth, tend to be explained as gifts m the form of 
presents, or tributes paid by the creatures to the 
Creator. These may take the form of honorific free- 
will offerings ingratrful recognition of the goodness of 
the deity — an honorarium rather than a necessity or a 
bribe. Or sacrifices may be made as an act of atone- 
ment for wrong-doing — piacular offerings of a life in 
e^iation for sin. When this aspect of the institution 
finds its highest expression ethically in voluntary self- 
immolation, the destruction or surrender of some- 
thing greatly valued or desired for a higher claim, 
such as duty or the welfare of others, comes to be 
spoken of as self-sacrifice. On a lower plane, any 
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philanthropic endeavour involving loss in devotion 
to a worthy cause may be termed a “ sacrifice,” while 
in modem language the expression is frequently used 
to signify the disposal of an article at a greatly r^uced 
value. At this stage the process of desacralkation and 
disintegration is complete, the conception of sacrifice 
having entirely lost its age-long significance as an 
ancient ritual institution. 
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